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PREFACE 


It is a little over ten years since the first volume of my 
History of Dharma6&stra was published. In the preface to that 
volume I expressed the hope that time and health permitting 
I might issue in a few years the second volume dealing with the 
development of the various subjects comprised in Dharmas&stra. 
For several years thereafter whatever leisure I could seoure 
from professional work was devoted to the collection and 
orderly assortment of the vast Literature on Dharma6£stra. 
After my return from a few months’ visit to Europe in 1937 
I commenced the work of writing the second volume. It soon 
beoame apparent to me that to compress within the limits of a 
single volume the development of the thousand and one topios 
that fall within the purview of DharmaS&stra would present 
only a scrappy and faint outline of the whole field. To add to 
the difficulties of my task my old painful complaint ( duodenal 
ulcer) recurred with far greater virulence than before, so much 
so that, partly on medical advice and partly out of despair, in 
October 1938 I gave up the work altogether. When relief did 
not come even after six months’ total abstinence from literary 
labours I resumed, in spite of my extremely painful complaint, the 
work of writing, for fear that otherwise the extensive materials that 
J had been collecting for nearly two decades might be entirely 
lost to the world of Sanskrit scholars and that my labours might 
be altogether wasted. Being afraid that my strength and resolu¬ 
tion may not last till the completion of the rather ambitious 
undertaking, I decided upon bringing out in two volumes the 
development of the various subjects comprised in Dharmas&stra. 
The present volume contains the treatment of varna and 
ft&rama, the samskSras, ahnika and &cara, dana, pratisthS and 
utsarga, and Srauta (vedic) sacrifices. The next volume (the 
last) will deal with the following topics: vyavah&ra ( Law and 
procedure), &6auoa (impurity on birth and death), 6r&ddha, 
prSyadcitta, tlrtha, vrata, kala, d&nti, the influence of the Purva- 
mlm&msa and other Sastras on Dharmadastra, customs and 
usages modifying Dharma&astra, the philosophical background 
of Dharmab&stra, and future developments in DhaTmatastra. 
Looking to my past performance I am unwilling to make 
any promise about the time when the next volume may be 
H.D, A 
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expected to be published. I may state, however, that in view 
of the fact that at present I am in much better health than I 
have been for several years I shall try to publish it in three 
years more. 

Excellent works dealing with distinct topics of DharmadSstra 
have been given to the world by eminent soholars. But so far 
as I know no writer has yet attempted single-handed to survey 
the whole held of Dharmasaatra. From that point of view this 
volume partakes of the nature of a pioneer undertaking. It is 
therefore to be expected that such an ambitious project will 
manifest the defects of all pioneer work. The circumstances 
(adverted to above) in which this work had to be written and 
the great hurry with which it.had to be rushed through are other 
factors that are responsible for the awkward or obscure expres¬ 
sions and the errors that it may contain. I mention these matters 
for lessening the surprise that such blemishes might lead my 
friends to feel and not for blunting the edge of adverse criti¬ 
cism. The critic is certainly entitled to mercilessly oriticizo 
the work for its shortcomings and mistakes. Some readers 
may complain that the present work is prolix, while others 
may say that the space devoted to several topics is meagre. 
I have tried to pursue a middle course. 

There was great temptation throughout this work to com¬ 
pare anoient and medieval Indian customs, usages and beliefs 
as disolosed by dharmasSstra works with those of other peoples 
and countries. But I have tried to omit, as far as possible, 
suoh comparisons. Whenever I indulge in them I do so for 
several reasons. It is the fashion among many writers, both 
European and Indian, to hold the caste system and the dharma- 
6&stra view of life responsible for most of the evils from which 
India suffers at present. To a very large extent I do not subscribe 
to that view. I have endeavoured to show that human nature 
being the same in essentials throughout the world, the same 
tendencies and evils manifest themselves in all countries, the 
same abuses prevail and the same perversions of originally 
beneficent institutions take place everywhere and anywhere, 
whether particular countries or societies are within the grip of 
the caste system or any other oasteless system. Undoubtedly 
the caste system has in fact produoed certain evils, but it is not 
singular in this respect. No system is perfeot and immune from 
evil effects. Though I have been brought up in the midst of the 
Brahmanioal system, I hope it will be oonoeded by soholars 
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that I have shown both sides of the picture and that I have 
endeavoured to write with detaohment. 

A few words must be said about the extensive quotations 
from Sanskrit works and the references to modern Indian Legis¬ 
lation and case-law. For those who cannot read English (most 
pandits and iastris do not) the quotations will be of great help 
in understanding at least the trend of the arguments. Besides 
Indian scholars are as a class poor and oannot afford to pur¬ 
chase numerous books. Nor are there many good libraries in 
India where all works of reference can be had. For all these 
reasons thousands of quotations have been cited in the footnotes. 
The quotations are mostly drawn from published works and 
references to mss. are few and far between. I hope that the 
numerous quotations will not intrude themselves on the atten¬ 
tion of those who want to read only the English portion of the 
work. Legislative enactments and case-law have been referred 
to for showing that many regulations of dharmaiastra are 
still very much alive, that they govern the every-day life 
of Hindus and permeate all classes of Hindu society in spite of 
the fact that a considerable part of dharmasastra has become 
obsolete. Similar remarks apply to the numerous references 
to inscriptions on stone and copper. These latter serve to prove 
that rules laid down in the dharmasastra were throughout two 
thousand years observed by the people and enforced by kings 
and that such rules were not mere precepts composed by 
dreamers or scholastic pedants. 

I acknowledge with great pleasure that I am under deep 
obligations to many predecessors and workers in the same and 
other fields and to many friendB. Among the works to which 
I had to refer constantly and from which I derived the greatest 
benefit I must specially refer to the following: Bloomfield’s 
Vedio Concordance, the Vedic Index of Professors Macdonell 
and Keith, the Sacred Books of the East edited by Max Miiller 
(vol. II, VII, XII, XIV, XXV, XXVI, XXIX, XXX, XXXIIII, 
XLI,XLIII, XLIV). As I was handicapped by the fact that I 
know little German and less French, I could not fully utilise all 
the work done by modern European scholars. I am highly obliged 
to Paramahamsa KevalSnanda SvSml of Wai for constant help 
and guidance (particularly in the drauta portion); to Chint&man- 
fc&stri Datar of Poona for assistance in the chapter on dar&a- 
purpam&sa and for carefully going through the other ohapterg 
on drauta; to Mr. Keshav Lakshman Ogale for his work on a 
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portion of the Index; to Tarkatlrtha RaghunfithafiSetrl Kokje for 
reading through the whole work and suggesting additions and 
emendations. 

Besides, assistance in various ways during the progress 
of the work for over three years was very kindly rendered by a 
host of friends, among whom I should like to make speoial 
mention of Prof. H. D. Yelankar.Prof. Rangaswami Ayyangar 
Prof. P. P. S. Sastrl, Dr. Alsdorf, Mr. Bhabatosh Bhattacharya, 
Mr. N. G. Chapekar, Mr. G. H. Khare, Mr. N. 0. Bapat, Pandit 
Rangacharya Raddi, Mr. L. S. Dravid (a S&mavedI of Poona), 
Pandit S. D. Satavlekar, Mr. P. K. Gode. Thanks are due to all 
these and other friends for their help and interest in this volume. 
I must state, however, that I alone am responsible for the views 
and mistakes contained in this work. 

In a work containing thousands of quotations and refe¬ 
rences it is very likely that many slips have oocurred. Besides 
it is very much to be regretted that several misprints have crept 
into the footnotes by the loss or displacement of dots and other 
loose parts of Sanskrit letters in the process of printing. 


15th June 1941 


P. Y. Kane 
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4000 B. C.-1000 B. 0.—The period of the Vedic Samhitfts, Bra- 
hmanas and Upanisads. It is possible that 
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earlier than 4000 B. C. and that some 
Upanisads (even out of those that are 
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800 B. C.—500 B. O.—The Nirukta. 
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names for the same person. Rules about names. Karyavedha. 
Niskramaya. Annapraiana . Varsavardhana t Caula . Vidyarambha . 

CHAP. VII. 268-415 

Upanayana. Meaning of the word. Origin and develop¬ 
ment of this sacrament. It implies gayatryupadesa. Ancient 
features of upanayana. Originally a simple ceremony. The 
proper age for upanayana for the three varnas. The auspicious 
time for it. Rules about the skin, the garments, the girdle and 
the staff of the brahmacarin of different varnas. The preliminary 
rites of Upanayana such as homa. The principal rites of 
upanayana. History of yajflopavita from ancient times. Rules 
for manufacturing and wearing yajnopavlta. Whether women 
had upanayana performed and could wear yajnopavlta. Wearing 
of yajiLopavlta given up by ksatriyas in the first few centuries 
after Christ. Whether upanayana performed for the blind, the 
deaf and dumb, idiots &c. Upanayana of mixed castes and of 
the a6vattha tree. Imparting of sacred Gayatrl to the student. 
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Vyahrtis and * om ’. Eulogy of Gayatrl. The dharmas ( duties) 
of brahmacarins. Bhiksa ( begging ) for food by brahmacarin. 
Performance of Samdhya twice daily and rul6s about the 
principal elements of samdhya, such as acamana, pranayama, 
marjana, aghamarsana, arghya to the sun, japa of Gayatrl, 
upasthana ( worship), Nyasas and Mudras. Study of the veda, 
the first duty. Features of the ancient educational system, 
such as oral instruction, teaching without stipulating for a fee, 
student’s stay with the teacher. Qualifications of a good 
teacher and the qualities of a good pupil. Students did work 
for the teacher. Rules about honouring the teacher and elders, 
bowing to them and about the return of greetings. Saluting 
women relatives and the wife of the teacher. Rules about show¬ 
ing courtesy and precedence on public roads. Grounds of show¬ 
ing respect. Duration of student-hood. Subjects of study at 
various periods. Corporal punishment of pupils. Education 
of ksatriyas, vai&yas, sudras and of women. Merits and defects 
of the ancient system of education. The Veda-vratas . Perpetual 
(naisthika) students. Patitasavitrika (whose upanayana had not 
been performed ). Whether ksatriyas and vaiSyas exist in the 
Kali age. The Vratyaetoraa for those whose upanayana had 
not been performed at all. Taking back those who had been 
forcibly converted or who belonged to other faiths. Tolerance 
in ancient India. Absorption of foreign elements. Punarupa- 
nayana ( performing upanayana again ). Anadhyaya ( cessation 
of study ) on various days and for various reasons. Keidnta 
or Qodana . Snana or Samdvartana ( the student’s return from 
the teacher after finishing Yedic study ). Rules of conduct for 
snatakas . 

Chap. VIII. 416-426 

Airamas . Origin and development of the idea of aSramas 
(stages of life). Number of asramas four from the times of the 
most ancient dharmasutras. -Menu’s theory. Brahmacarya 
and householder’s stage well-known even to the Rgveda. 
Vaikhanasa and yati in Vedic Literature. Three aSramas 
expressly mentioned in the Chandogya Upanisad. Idea of moksa 
(release from samsara). Varna and S^rama complementary. 
Three different points of view about the four dramas. 

CHAP. IX. 427-541 

Marriage. The most important samskara of all. Texts do 
not point to a society where there was promiscuity and no 
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marriage. Purposes of marriage. Qualifications of a desirable 
bridegroom. Rules for the selection of a bride. Laksanas 
(indicatory characteristics), bdhya (visible) and abhijcintara 
(invisible or inferrible ). Four or five grounds for preferring 
a particular girl. Selecting a girl by asking her to take one 
out of several lumps of clay gathered from various places. In 
ancient times brotherless maidens not accepted as brides. No 
unmarried woman was deemed in medieval times to go to 
heaven. Restrictions as to caste, gotra, pravara and sapinda 
relationship. Breach of these rules rendered a so-called 
marriage null and void. Age of marriage for men not fixed. Age 
of marriage for girls varied at different periods. In the ancient 
sutras girls were married about the time of puberty. Reasons for 
insistence on pre-puberty marriages in Yajnavalkyasmrti and 
other works not clear. Examples of inter-caste marriages in 
Yedio Literature, in dharma and grhya sutras and smrtis and in 
inscriptions. Anuloma marriages allowed till about the 9th 
century A. D. Sapinda relationship explained in the Mit. Rules 
about prohibition of marriage on the ground of sapinda relation¬ 
ship. Conflict of texts as to these rules. Marriage with one’s 
maternal uncle’s daughter. Conflict on this point among medieval 
writers and among several castes. Narrowing of sapinda relation¬ 
ship permitted by writers of digests only on the ground of usage. 
Meaning of * viruddhasambandha .* Sapinda relationship of the 
adopted son. Meaning of sapinda according to Dayabhaga and 
Raghunandana. Marriage between sagotras and sapravaras 
forbidden. Meaning of 1 gotra 9 and ‘ pravara * in Vedic works. 
Gotra and pravara of importance in several matters. Gotra in 
the sutras and digests. Divisions and sub-divisions of gotras. 
Each gotra has one or more pravaras. Gotras of ksatriyas 
and vaisiyas. Names of ksatriya kings among gotras and 
pravaras. Marriage of sagotras arid sapravaras void according 
to the writers of digests. Persons that have power to give a 
girl in marriage. Sale of girls in marriage in ancient times. 
Taking monetary consideration for one’s daughter condemned. 
Father’s power over his children. Conflict of views among 
writers as to ownership over one’s wife and children. Infanticide, 
medieval and modern. Auspicious time for marriage. Medieval 
works introduced difficulties on astrological grounds . Forms 
of marriage. Meaning of raksasa and paiSaca marriages. 
Svayanwara . Only two forms of marriage in vogue in modern 
times. Procedure of marriage in the Rgveda and in the grhya 
sutras. List of the several elements in the marriage rite and 
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their description. When marriage becomes complete and irre¬ 
vocable. Marriage brought about by force or fraud. 

Chap. X. 542-549 

Madhuparka. Procedure of it from the sutras. Arkavivaha 
( marriage with the arka plant). Parivedana ( marrying before 
an elder brother or sister ). 

Chap. XI. 550-582 

Polygamy, polyandry, rights and duties on marriage. No 
evidence for polyandry in Sanskrit Literature except in the 
case of Draupadl. First duty of wife was to co-operate with 
the husband in all religious matters. Wife not authorised to 
perform religious rites independently or without husband’s 
consent. Precedence among co-wives in religious matters. 
Theory of debts with which every man was supposed to be born, 
one being th8 debt to his ancestors and discharged by procreat¬ 
ing sons. Duties of wife dwelt upon at great length in all 
smrtis and digests. Foremost duty of wife is to obey her 
husband and honour him as god. Ideal of a pativrata. Wife’s 
conduct when husband was away from home on a journey. 
Supernatural powers ascribed to pativrata . Wife’s right of 
residence and maintenance. Husband’s power of correction. 
Humane treatment even when wife guilty of adultery. No 
identity of husband and wife for secular or legal purposes. 
Position of women in ancient India. Estimate of the character 
of women in Sanskrit works. Passages condemning women’s 
character. High eulogy of and reverence for the mother. 

Chap. XII. 583-598 

Duties of widows. Rules of conduct for widows for one 
year after the death of the husband. In widowhood woman to 
lead an ascetic life, avoid luxuries like perfumes, flowers, chew¬ 
ing betelnut. Widow (exoept one’s mother) declared to be most 
inauspicious. Her rights in a joint family, and as heir to 
husband’s separate property. W idow’s position improved by 
recent legislation. The practice of tonsure of br&hmana widows 
has no sanction in the vedas and smrtis ( excepting one or two ). 
Examination of texts relied upon in support of this practice. 
Only Skandapurfina and medieval digests insist on tonsure. 
Practioe gradually evolved from about 10th or 11th century. 
Sentiment that a woman should not be killed on any account. 
h. o. 0 



xviii 


History of Dharmaiastra 


Position of women became assimilated to that of dftdras in 
religious matters. Certain advantages conceded to women. 
Praotice of purda did not exist for women except for queens and 
ladies of high or noble rank. 

Chap. XIII. 599-607 

Niyoga. Great divergence of views about the origin and 
purpose of this practice. Stringent conditions were laid down 
by smrtikSras before niyoga could be resorted to. Breach of the 
conditions severely condemned and made punishable. Some 
even very ancient writers on dharma did not allow this practice. 
The Mahabharata is full of examples of niyoga. Some writers 
held that texts permitting niyoga applied to dudras or to girls 
who were only promised in marriage to a person but not 
actually married to him ( as he died in the meantime). Three 
views upon the question * to whom the child born of niyoga 
belonged.’ Niyoga forbidden in the Kali age by Brhaspati and 
other smrti writers. 

Chap. XIV. 608-623 

Remarriage of widows. The word ‘punarbhu’ does not 
necessarily mean ‘remarried widow’. Narada on the kinds of 
punarbhus and smirinis. Baudhayana and Kasvapa on 7 kinds of 
punarbhu. Smrtis (except those of Vasis^ha, Narada and one or 
two others) prohibit remarriage of widows. Rules for a wife 
whose husband is unheard of for many years. Hindu Widow’s 
Remarriage Act of 1856. Appalling number of child widows. 
Verses of Rgveda and Atharvaveda supposed to refer to re¬ 
marriage of widows examined. Divorce unknown in Vedic or 
Dharmad&stra Literature. Kautilya on divorce. Divorce law 
in England and Roman Catholic countries. 

Chap. XV. 624-636 

Sati. Forbidden in India from 1829. Practice of widow 
burning obtained in many countries. Practice of Satl very 
limited in ancient times. Sahagamana and anumaraya. Br5h- 
mana widows were not allowed anumarana. References to 
practice of Satl in classical Sanskrit Literature and epigraphio 
reoords. Rewards promised to Sati. Some commentators were 
opposed to this practice. Restrictions imposed against widow¬ 
burning by the smrtis. Procedure of the rite of widow-burning. 
Widow-burning more prevalent in Bengal than anywhere else 
owing to the higher rights of succession granted to wives. 
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CHAP. XVI. 637-639 

Veiya. The institution existed from Vedic times. The 
rights of concubines to maintenance. 

Chap. XVII. 640-695 

Ahnika and acara . Importance of the stage of householder. 
Grhasthas grouped into Galina and yayavara. Duties of house¬ 
holders described in detail in many smrtis and digests . Vari¬ 
ous ways of dividing the day. Smrtis usually divide the day 
into eight parts. Actions to be done on getting up from bed, 
such as hymns of praise to God, repeating the names of famous 
personages like Nala and of persons that are supposed to be 
cirajivins . Auspicious and inauspicious sights on getting up 
from bed. Rules about answering calls of nature. Clean¬ 
liness of body ( iauca) in various ways. Acamana (sipping 
water). Dantadhavana (brushing the teeth) existed from the 
most ancient times. What twigs to be used for it. Times 
when there is to be no brushing of teeth. Snana (bath). Kusas 
necessary in most religious acts. Rules about collecting kusas. 
Snana twice a day or thrice according to some. No bath at 
night (except on rare occasions). Natural water preferred to 
water drawn from wells or hot water. Procedure of bathing. 
Rules about the clay to be employed for smearing and cleaning 
the body. Ten good results of a bath. Six varieties of bathing 
with water. How one who is ill is to be purified. Tarpana as 
a constituent part of snana . Clothes to be worn by a house¬ 
holder. Making marks on the forehead after bathing. Urdhva - 
puriclra and Tripu^dra. Saiva and Vaisnava sectarians con¬ 
demning eaoh other's marks. Samdhya after bath. Homa. 
Two views about performing it before or after sunrise. Agni- 
hotra twice daily. Three or five or six fires. When to begin 
maintaining grhya fire. Materials for havis. Homa to be 
offered by oneself or by one’s son, pupil, brother, sister's son or 
a similar relative. Wife or unmarried daughter may offer 
homa in grhya fire if householder be ill. Japa of Vedio texts. 
What are mangala (auspicious) objeots. The matters described 
so far occupy first eighth part of the day. In 2nd part revision 
of Vedic texts, collecting fuel sticks, flowers, kusas &c. In 3rd 
part one was to find out means of maintenance and to earn 
wealth. In 4th part mid-day bath. Then tarparta of gods, sages 
$nd pitrsp A brief tarpana is also prescribed, 
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Chap. XVIII. 696-704 

Mahayajflaa (five daily observances or sacrifices). These 
are mentioned in the Satapatha Brahmana and Taittirlya 
Aranyaka. Mahfiyajfias distinguished from irauta rites in two 
ways. Sentiments that prompted the five yajfias in very 
remote days. Later on purpose of MahSyajfias stated to be 
atonement for injury to life caused by daily acts. The five 
yajfias in order of performance are brahmayajfia, devayajfia, 
bhutayajfia, pitryajfia and manusya-yajfia. Brahmayajfia. Ear¬ 
liest description in Satapatha Br. and Tai. Ar. Brahmayajfia for 
■Rgvedins described. 

Chap. XIX. 705-740 

Devayajfia. In sutras homa is Devayajfia. In medieval 
times horaa receded into background and devapuja took its 
place. Discussion whether images of gods were known in 
Vedic times. Meaning of Siinadeva. Phallic emblems at 
Mohenjo-daro. Linga worship. Images known long before 
Panini. Erection of temples and worship of images, whether 
borrowed or indigenous. Substances from which images were 
made. Principal gods of whom images were worshipped. 
Ritual of image worship. Who are entitled to perform deva¬ 
puja. Salagrama and other sacred stones. Paficayatanapuja. 
Ten avataraa of Visnu. Germs of the theory in Yedic Litera¬ 
ture. When Buddha came to be looked upon as an avatara of 
Visnu, Why Buddhism disappeared from India. Evidence 
for religious persecution in India very meagre. Siva worship. 
Worship of Ganeia and Dattatreya. Earliest description of the 
worship of Vispu and Siva. The 16 modes of worship ( upa- 
caras )• Flowers in the worship of different gods. Tambula. 
NamaskBras to the sun. Worship of Durga, Analysis of deva¬ 
puja in modern times. 

Chap. XX. 741-748 

Vaiivadeva. According to some it comprises three yajfias, 
viz. to gods, bhutas and pitrs. Deities of Vaiivadeva. Usually 
performed only once in the noon. Procedure of Vaiivadeva. 
Views about Vaiivadeva in relation to irfiddha. Balihararta or 
bhutayajfia. Daily pit?-yajfia. 

Chap. XXI. 741-756 

Nryajfla or Manusyayajfla (honouring guests). Guests 
honoured from Rgveda downwards. Who is an atithi. Modes 
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of showing honour to guests. Motive of the injunction about 
guests was universal kindliness. Taking leave of a guest. 

Chap. XXII. 757-806 

Bhojana (taking meals). Importance attached to purity 
of food. Rules about bhojana in Vedic Literature. Direction 
in which to take food. Times of taking food. Vessels to be 
used in bhojana . Preliminaries before bhojana (such as acamana, 
pranahutis &c.). Posture at time of eating. How much to eat. 
How pankfcis (rows of dinners) were distinguished. Who are 
pahktipavana brahmanas. Etiquette at time of bhojana. 
Occasions (like eclipses) when abstaining from food was 
prescribed. What food should or should not be eaten. Various 
grounds on which food was forbidden. Flesh-eating in Vedic 
times. Sacredness of cow. Paficagavya. Occasions when cow 
could be offered in sacrifices. Rules about the flesh of beasts, 
birds and fishes. Causes of the giving up of flesh-eating. 
Ksatriyas have been meat-eaters from ancient times. Rules 
about taking milk and its products and about certain herbs and 
vegetables. Exhaustive list of persons whose food may not be 
taken. Great fluctuations about the rules as to whose food may 
not be taken by a br&hmana. Laxity about food prepared with 
ghee, oil or milk. Food from five classes of 6udras could be 
taken by brahmanas in the times of sutras, but later on this 
was forbidden. Rules about persons who oould cook and serve 
food for brahmanas. Drinking liquor in ancient times. All 
intoxicants forbidden to brahmanas from sutra times, but 
some intoxicants allowed to ksatriyas and others. Madyas 
of various kinds. Tambula after bhojana. Acts to be done after 
bhojana. Rules about sleeping. Sexual intercourse between 
husband and wife. Rules about Rajasvala (a woman in her 
monthly illness). Rules about the distribution of the king’s 
duties—in the several parts of the day and night. 

Chap. XXIII. 807-818 

Upakarma (starting of the session of vedic studies) and 
utsarjana (cessation from vedic studies). Divergence about 
time of upakarma. Explanation of the importance attached 
to the month of Sravana and the Sravana constellation. 
Procedure of upakarma in ancient times. Analysis of the 
constituents of upakarma in modern times. Holiday after 
upakarma. Divergence about times of utsarjana. Description 
of modern utsarjana . 
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CHAP. XXIV. 819-836 

Minor grhya and other rites. Parvana sthallpaka. Caitri. 
Sltayajna. Sravanl and Sarpabali. Serpent-worship from 
ancient times. Festival in honour of Indra. Aivayuji. Agrayana 
isti. Agrahftyanl. Sulagava or IsSnabali. Vastupratistha, 
ancient and modern. 

CHAP. XXV. 837-888 

Dana ( gifts ). Dana is a special feature of householder’s 
stage. Gifts highly extolled in the Rgveda. Gift of horses 
censured in some works. Gifts of land were not favoured in 
very early times. Difference between dana, yaga and horna. 
Meaning of istapurta. All could make gifts (including women 
and siudras). Persons fit and unfit to be donees. What things 
could be donated and what not. Three classes of things that 
could be given. Danas of three kinds, viz. nitya, naimittika and 
kamya. Making gifts in secret eulogised. Certain gifts Bhould 
not be spurned. Gifts of certain things forbidden. Proper times 
for making gifts. Generally gifts not to be made at night. 
Gifts at times of eclipses, sainkranti and on ayana days specially 
recommended. Proper places for gifts. Presiding deities of 
various articles of gift. General procedure of making gifts. 
Kings were required to make various kinds of gifts to 
brahmanas. Spending money for marriages of brahmanas and 
settling them in houses highly eulogised. Gifts of land the 
most meritorious. Smrti rules about land-grants followed in 
epigraphic records. Verses deprecating the resumption of gifts 
made by earlier kings. Prior gifts to temples and brahmanas 
excepted in grants of villages. Taxes remitted in royal grants. 
The eight bhogas in relation to land grants. Discussion whether 
king is owner of all lands in the kingdom. Gif ts called mahadanas 
described in puranas. Sixteen mahadanas. Procedure of Tula- 
purusa and other mahadanas. Gift of cows highly extolled. 
Gifts of ten kinds called dhenus such as of ghee, jaggery &e. 
Ten kinds of gifts called parvata or meru danas viz. of heaps of 
oorn, salt, sesame &c. Establishing a pavilion for distributing 
water. Gift of books. Gifts for propitiating planets. Founding 
of hospitals. Expiations for accepting gifts which should not 
have been accepted. When gift beoomes irrevocable. Kinds 
of invalid gifts. Gifts to dharma held void by modern courts. 

Chap. XXVI. 889-916 

Pratistha and Utsarga (founding of temples and dedication 
of wells &c.). Women and tudras also could spend on pSrfa- 
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dharma, though not on ista (vedio sacrifices). Charitable works 
for the benefit of the public came to be regarded as more meri¬ 
torious than sacrifices. Procedure of dedicating a tank or well 
to the public in the sutras. Procedure prescribed in purSnas 
gradually superseded the sutra procedure. Meaning of dana, 
pratis^ha and utsarga. Trees highly valued in ancient 
India. Trees supposed to save a man from hell just as a son 
did. Worship of trees. Consecration of images in temples. 
Image worship in a public temple or privately. Procedure of 
consecration of images according to the Matsya-purSna. In 
later times other details added from Tantra works. Three 
kinds of Nyasas viz, matrkanyasa, tattvanyasa and mantra- 
nyasa. Consecration of the image of Visnu from Vaikhanasa 
Smartasutra. Practice of attaching dancing girls to temples 
is comparatively ancient. When re-consecration (punah-pra- 
tistha) becomes necessary. Jirnoddhara (repairing or re-con¬ 
structing a dilapidated temple &c.), time and procedure of. 
Founding of mathas (monasteries or colleges for teachers and 
pupils). Distinction between a temple and a matha. Mathas 
said to have been established by the great teaoher Samkara- 
carya. The origin of mathas in general. How property of 
matha devolves. Appointment and powers of the head of a 
matha. How rulers and courts in ancient and medieval times 
controlled administration of temple and matha properties. 
Modern legislation dealing with religious and charitable 
endowments. Yogaksema is impartible. Control of founder on 
work dedicated to the public. Powers of a shebait to remove an 
idol or to establish another. 

Chap. XXVII. 917-929 

Vanaprastha (forest hermit). Vaikhanasa, ancient word 
for vanaprastha. An ancient work called Vaikhanasa sfitra or 
Sastra. Time for becoming a vanaprastha. Principal points 
connected with being a vanaprastha. If he suffers from an 
incurable disease, he may start on the great journey till the 
body falls to rise no more. Intricate classification of vana- 
prasthas in Baudhayana-dharma-sutra and others. Members 
of all varnas except sudras could become vanaprasthas. Mem¬ 
bers of princely houses as vanaprasthas. Ending one’s life by 
starting on the great journey (mahaprasthana) or by fire or 
water or falling from a preoipice when and why allowed. 
Historical examples of this practice. This practice prohibited 
in the Kali age. Most of the duties prescribed for vanaprasthas 
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are the same as those for samnyasins. So vfinaprastha stage 
forbidden in Kali age by the Naradlya-purana and other 
works. 

CHAP. XXVIII. 930-975 

Samnyasa (order of asoetics). Life of giving up worldly 
ties, of begging and contemplation on the Absolute known to 
the earliest Upanisads, Jabalopanisad prescribes rules for 
ascetics. The most salient features of samnyasa gathered from 
the dharmasutras and smrtis. Tridapdi and ekadandi ascetics. 
Four kinds of ascetios, kuticaka, bahudaka, hamsa and parama- 
hamsa and their characteristics. Popular notion that the 
paramahamsa is beyond all rules and prohibitions combated by 
ancient texts. Vidvat-samnyasa and vividisft-samnyasa. The 
turiyatita and avadhula kinds of asoetics. Opinions as to 
whether samnyasa was allowed only to br Shin anas or to all 
three varnas. According to smrtis and medieval works a fiudra 
could not become an ascetic. Women in rare cases adopted 
the ascetic mode of life. The word samnyasa conveys two dis¬ 
tinct ideas. Some held that samnyasa was meant only for the 
blind and the cripple. Ascetics were to give up wife and 
home and were not to revert to householder’s life. Ten orders 
of advaita samnyasins following Samkaracarya’s doctrines and 
their mathas. Disputes among the heads of these mathas as 
to properties and ecclesiastical jurisdiction. How successors to 
the pontiffs of the mathas are appointed. How and why 
samnyasins gave up doctrine of ahirhsa in medieval times. A 
samnyasin is severed from his family and loses rights of 
property in it. By oustom certain samnyasins oalled Gosavis 
were allowed to have wives and concubines. Procedure of 
samnyasa according to the sutras. Procedure of samnyasa 
according to Dharmasindhu. Principal elements are; eight 
drftddhas, savitripravesa, virajahoma, declaration of leaving 
home, all wealth and desires and taking vow of ahimsa, giving 
up of topknot and sacred thread, teaching by guru of patici- 
kararta and mahavakyas (like tat tvam-asi), giving of a new 
name by the teacher, yogapat^a (p. 962), paryanka-sauca. 
Samnyasa in extremis (atura-samnyasa). Controversies about 
giving up dikha and yajhopavlta. Daily duties of an ascetio. 
Ho impurity on his death for his relatives and vice versa. 
Ascetio heads of mathas olaim in modern times jurisdic¬ 
tion in matters of caste, excommunioation, expiations for 
lapses. In anoient times pari§ads (assemblies of learned 
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men) exercised these functions and kings acted on their advice. 
The number of persons required to constitute a parisad for 
deciding a doubtful point about dharraa. Sistas constitute a 
parisad. Meaning of 6ista. The council of eight ministers 
established by Shivaji and the duties of the Panditrao, one of 
these eight. Panditrao took advice of the parisads of learned 
brahmanas on questions of re-admission of converts, expiations 
&c. Many features of asceticism are common to all religions. 
It is a partial truth that Indians have the highest regard for 
the ascetic. 

Chap. XXIX. 976-1008 

&rauta ( Vedio ) sacrifices. Deep study of vedic sacrifices 
essential for the proper understanding of Vedic Literature, for 
appreciating the influence of that Literature on varnas. Chro¬ 
nology uncertain. Works, ancient and modern, on Vedic 
sacrifices. Jairnini on interpretation of Vedic texts relating to 
sacrifices. Cult of yajna existed in Indo-Iranian period. Lite¬ 
rary and epigraphic evidence for the performance of Vedio 
sacrifices by kings after the advent of Buddha. Grants made 
by kings for enabling brahmanas to perform agnihotra &c. 
The references to sacrificial matters in the Rgveda. General 
rules applicable in all sutras. Mantras of four kinds, rk t yajus # 
saman and nigada. Different kinds of ladles. Sacrificial uten¬ 
sils. The several fires. The five bhusamskSras. Agnyadheya. 
Choosing the devayajana ( place of worship). Procedure of 
agnyfidheya. Punaradheya . Agnihotra in the morning and 
evening. Rules about agnihotra when the householder goes 
away from home either alone or with his wife. 

Chap. XXX. 1009-1090 

DarSapurnamftsa ( New moon and Full moon sacrifices). 
Time for starting the performance of darsapurnamasa. Anva- 
rambhanlya is^i, sakhaharapa, barhiraharana (bringing bundles 
of ku&a grass), idhmaharana (bringing fuel-sticks), Sayamdoha. 
Upavasatha day. Sannayya. Brahmavarana (choosing the brahma 
priest). Pranita waters. Nirvapa ( taking out sacrificial 
material). Proksana ( sprinkling ) of sacrificial material, uten¬ 
sils &c. The Haviskrt call. Beating the grains of rice. Baking 
cake ( puroda&a) on potsherds. Construction of vedi ( altar ). 
Patnisamnahana ( girding up the sacrificed wife ). BarhirS- 
starana (strewing the vedi with ku^as). Fifteen SSmidhenl 
verses. Pravaramantra (invocation of fire ). The two aghSras 
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(pouring of fijya in a continuous stream ). Hotjvararia. The 
Prayajas ( five offerings ). Vasatkara. Ajyabhagas (two). The 
principal sacrifice of portions of the cake. Offering to Agni 
svistakrt. Cutting off a portion of the cake called praditra 
(for brahma). I<}a cut off from purodatia. A thin long slice 
of purodaSa for yajamana. Invocation of Ida by the hotr. 
Brahma eats prasitra, hotr eats avantareda, all priests together 
with the yajamana partake of ida. Division of purodaSa for 
Agni into four parts and eating of the portions by the four 
priests. Marjana thereafter. Cooking a mess of boiled rice 
(called anvaharya ) as fee for the four priests. The three 
anuyaja offerings. Recitation of suktavaka. Throwing of prastara 
bunch and Sakha into fire. Samyuvaka. Throwing th eparidhis 
on fire. Patnisamyajas. Phalilcarayahoma. Samsthajapa by hotr. 
Samistayajus offerings. Adhvaryu and brahma leave the sacri¬ 
ficial hall. Yajamana takes Visnu strides. Final prayer by 
yajamana. Pindapitrijajfla. 

Chap. XXXI. 1091-1108 

Caturmasyas (seasonal sacrifices ). Four Caturmasyas each 
called a parvan, viz. Vaisvadeva, Varunapraghasa, Sakamedha 
and Sun8slrlya, respectively performed on Full moon days of 
Phalguna, Asadha, Kartika and on the 5th full moon day from 
Sakamedha or two or three days before it. Observances on 
all parvan days such as shaving head and face, not using a 
cot, avoiding meat, honey, salt and sexual intercourse. Five 
offerings common to all Caturmasyas. Caturmasyas may be 
performed throughout life or for one year. Three special 
offerings in Vaisvadeva-parva. Niue prayajas and nine anuyajas 
in Vaisvadeva. Varunapraghasa performed in rainy season 
outside the house. Two vedis prepared, to north and south, 
respectively in charge of adhvaryu and pratiprasthatr. Proce¬ 
dure is like that of Vaisvadeva. Four special offerings in 
this in addition to five common to all. Procedure of Varuna- 
praghasas. The wife has to declare or indicate if she has any 
paramour. Concluding avabhrtha (bath) in a river or the 
like. Sakamedha requires two days. Three istis and a maha- 
havis of eight offerings to eight deities. Then pitryajfia ( called 
mahapitryajfia) on a separate vedi. Also Traiyambaka homa 
offered to Rudra. Sunaslrlyaparvan has three special offerings 
to Sunasirau, Vayu and Surya. Isti called Agrayana ( offering 
of first fruits) in Sarad on Full moon day. Other istis per¬ 
formed for some specific objects e. g. putresti for son, Karlrlgti 
for rain &c. 
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Chap. XXXII. 1109-1132 

Nirudhapaiubandha or Paiubandha (animal sacrifice). A 
victim is offered in Somayaga also, but as part of it. Nirudha- 
pasu is an independent sacrifice to be performed by an ahitdgni 
every six months or once a year. Six priests required in this 
sacrifice. Procedure of animal sacrifice. Selecting a tree and 
making a yupa ( sacrificial post) and a head piece (casala) for 
the post. Preparing a vedi and a raised platform on it called 
uttaravedi and a square hole thereon called nahhi. Animals 
sacrificed for Indra-Agni or Surya or PrajSpati. Eleven prayaja 
offerings. Verses from AprI hymns employed. The oleven 
prayaja deities. Samitra fire for roasting omentum of the victim. 
Hotr’s recitation of the Adhrigu formula. Choking to death 
or strangling of the he-goat. Omentum taken out and offered 
by the adhvaryu into Ahavanlya fire for Indra-Agni or Surya 
or PrajSpati. Six priests, sacrificer and his wife perform Marjana. 
The limbs of the victim that are cut off, and portions of which 
are offered as pasu-puroda^a. Heart of victim is roasted with a 
pike on Samitra fire and offered as havis to ManotA Priests and 
sacrificer partake of ida constituted by remnants of the limbs 
of the victim. Upay&ja offerings of a part of the entrails along 
with the Anuyaja offerings. The hotr repeats the formula called 
Suktavaka. MaitrSvaruna throws his staff into fire. Offerings 
of PatnI-samyajas with portions of the tail. Kamyah Paiavah 
( animal sacrifices from various desires). Ek&da^ina, a group 
sacrifice of eleven victims. 

CHAP. XXXIII. 1133-1203 

Agnistoma. Sacrifices are divided into isti,pasu and soma . 
Seven forms of soma sacrifices, Agnistoma, Atyagnistoma, 
Ukthya &c. Soma sacrifices dividedjinto ekaha, ahlna and sattra. 
Jyotistoma,often identified with Agnistoma, usually lasts for five 
days. Chief rites performed on those five days. Time for perform¬ 
ing Agnistoma. Priests invited and honoured with Madhuparka. 
Requesting the king for sacrificial ground ( devayajana ). Sacrificer 
and his wife undergo apsu-diksa and subsist on milk or light 
food. Purification of both with bunches of darbhas. Procedure 
of dlksanlya isji after which sacrificer comes to be called dlksita. 
Even a ksatriya sacrificer was announced as a brahtnana. 
Observances of the dlksita and his wife and people’s oonduct 
towards him. Observance of silence by sacrificer twice daily. 
The prayarthja isti. Purchase of Soma and the drama of higgling 
about its price. Cow offered as its price is taken baok. Bundle 
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of Sonia stalks placed on antelope skin spread on a cart, that is 
brought to the east of the pragvamsa. Recital of the Su- 
brahmanyft litany by the Subrahmanya priest. A goat is 
presented to king Soma. Oxen are released from the cart, soma 
bundle taken out of the cart, placed on a couch of udumbara 
wood and brought to the south of the Shavanlya. Atithyesti 
(isti for hospitably receiving king Soma ) follows. Then comes 
Tanunaptra (a solemn covenant of the sacrificer and priests 
not to injure each other), Pravargya and Upasad follow. 
Pravargya was a sublime rite supposed to endow sacrificer with 
a new body. Not necessary in every Agnistoma. The heated 
milk is called gharma and the pot of heated milk Mahavlra or 
Samrat. Wife was not to look at it (at least in the beginning), 
nor sudras. On 2nd, 3rd and 4th days Pravargya and Upasad 
performed twice. How pravargya apparatus is discharged 
(udvSsana). Upasad is an isti. Mantras repeated in Upasad 
refer to sieges of iron, silver and gold castles. On 2nd day of 
upasads Mahavedi is prepared, on which a quadrangular platform 
( called uttaravedi) is raised and a square hole called nabhi 
is made on which fire is brought on the 4th day from the 
original ahavanlya. Erection of the harvidhSna-mandapa 
in which two carts are kept. Digging of four holes ( called 
uparavas) below the forepart of the shafts of the southern 
cart. A mound ( khara) to east of uparavas for keeping 
soma vessels on. Erection of sadas to the west of the 
havirdhSna mandapa. Planting of an udumbara post in sadas. 
Preparing eight dhisnyas (seats), six in sadas, one in the 
agnldhrlya shed and the eighth in the marjallya shed. On 
uparavas kuSas are spread, over which two boards of udumbara 
are placed and a hide thereon. On the hide are stones for 
crushing soma stalks. Offering of an animal to Agni-Soma. 
Then follow offerings of ajya called Vaisarjina to Soma. Fire 
is carried to the uttaravedi, and established on agnldhra dhisnya. 
Bringing Vasatlvarl water in a jar and keeping it in agnldhra 
shed. Last day is called * sutya*. Repeating of a long prayer 
called Prataranuvaka by hotr long before day-break to 
Agni, Usas and ASvins. Making ready of five offerings. 
Filling of ekadhana pitchers by adhvaryu and of pannejana 
vessel by the sacrificer's wife. Extracting Soma from a few 
stalks, filling the upam^ugraha and offering its contents. Then 
comes Mahabhisava (principal pressing). Offering soma from 
various cups to several deities. Viprucp-dhoma. Priests come 
creeping towards the north corner of the great vedi, where the 



Synopsis of Contents xxix 

Bahispavamana laud is to bo chanted by the udgatr, prastotr 
and the prati-hartr. Some of the other priests and the sacrificer 
become choristers. The nine verses of the Bahispavamana 
stotra set out from the Rgveda and method of their manipula¬ 
tion when sung in the e&ma chant exhibited. Notes on the 
parts and svaras of samans. Rites of offering the savanlya 
animal. The five savanlya offerings of cake &c. Offerings of 
soma from dvidevatya grahas (cups). Camasonnayana (filling of 
nine camasas) for the priests called Camasadhvaryus. The 
offering of soma^from the cups called iukra and manthin . Two 
chips of wood offered to the asuras, Sanda and Marka. Accha- 
vaka priest’s request and filling his carnasa with soma Offer¬ 
ing of rtugrahas. Ksatriyas were not authorised to drink soma. 
The hotp performs japa, akava (hotr’s call) to which there is 
pratigara (response of adhvaryu), hotr offers prayer called 
tusnlmsamsa, twelve clauses of nivid, then hotr recites the 
ajyasastra . Enumeration and distribution of the twelve stotras 
and Sastras of Agnistoma. Explanation of stoma , stobha and 
stotra. Meaning of Rathantara and other samans. Chanting 
of stotras other than Bahispavamana near audumbarl post in 
sadas. Four ajya-stotras in morning pressing. The 2nd 
Sastra called Prauga recited by hotr and three more repeated 
by maitravaruna, brahmanacchamsin and acchavaka. At the 
end of morning pressing priests go out of the sadas. For the 
mid-day pressing priests again enter sadas. Procedure of mid¬ 
day pressing similar to that of morning pressing. The priest 
gravastut wears the cloth, in whiok soma stalks were tied, as a 
turban and repeats many verses from the Rgveda. The chant¬ 
ing of the MSdhyandina-pavaraana-stetra. The dadhigharma 
rite, then the offering of pa£u purodasa and the five savanlya 
offerings (cake &c.). Distribution of daksinS to the several 
priests, sight-seers and others. The yajamana throws antelope 
horn in cStvala pit. Five offerings called Vai6vakarmana. 
The Marutvatlya sastra. Prstha-stotra and Niskevalya sastra. 
Three more Prstha stotras and three sastras recited by 
maitrSvaruna and two others. Procedure of evening press¬ 
ing similar to mid-day pressing. Arbhava-pavamana chan¬ 
ted. Rbhus connected with third pressing. Hat is prepared 
from savanlya pa6u offered. Vaisvadeva Sastra. The Patnl- 
vata cup to Agni Patnlvat. Chanting of Yajnayajnlya 
stotra also called Agnistomasaman. Wife of sacrificer pours 
pdnnejana water over her thigh and udgatr priest looks at her. 
Agniraaruta-Sastra recited by hotr. HSriyojana cup offered to 
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Indra. All priests wait on ahavanlya with Mindd mantras. 
Avabhrtha (final bath). All vessels except four sthalls are 
thrown into water. Yajamana oasts antelope skin in c&tvala 
pit. Avabhrtha sSman chanted. The nidhana of the saman is 
repeated by all priests, yajamSna and his wife at three places 
on their way to reservoir of water. Yajamfina and wife enter 
water, rub each other’s baok. Handful of kuSa thrown in 
avabhrtha isti. Purodasa offered to Varuna and then to Agni 
and Varuna. The unnetr brings out yajamana, wife and priests. 
They offer fuel sticks. The UdayanlyS isti (concluding). 
Anubandhya rite (offering of a barren cow to Mitra and Varuna) 
or only payasya. Then five offerings called Devika to Dhatr, 
Anumati, Raka, Sinlvall and Kuhu. Udavasanlya isti like 
punaradheya. Theories about the identity of the soma plant 
and its relation to the moon. In the Deccan a substitute called 
* ransera ’ is employed for soma. 

CHAP. XXXIV. 1204-1223 

Other soma sacrifices. Brief descriptions of Ukthya, Sodasin, 
Atyagnistoma, Atiratra and Aptoryama. Vajapeya may be 
regarded as an independent sacrifice. Number 17 predominant 
in it. 17 cups of soma and 17 cups of sura for Prajapati. A race 
with 17 ohariots and 17 drums beaten. Vajapeya to be performed 
only by a brahmana or ksatriya who desired-super-eminence or 
overlordship. Horses of the chariots are made to smell caru of 
wild rioe. When race starts brahma priest repeats Vftji-saman. 
An udumbara post as the goal for the chariot race. Chariot of 
Bacrifioer is in front and the rest follow at a distance. Chariots 
go round udumbara post and return to sacrificial ground. The 
principal wine cup is held by the pratiprastha.tr and other 
sixteen are held by those who joined in the race and they are 
drunk by those latter. Ladder raised against yupa and the 
sacrificer climbs up and holds a dialogue with his wife. Animals 
for Prajapati are offered at time of mid-day pressing. Adhvaryu 
declares yajamana to be saihrat Certain observances after 
Vajapeya. Fees distributed are 1700 cows, 17 chariots with four 
horses yoked to each, 17 dasis &c. After Vajapeya a king 
should perform R&jasuya and a brahmana Brhaspatisava. 
Jaimini’s conclusions about Vajapeya. Vifivajit, Gosava and 
Sarvasvara among Ekaha sacrifices briefly described. Ahina 
sacrifices extending over two to twelve days of soma pressing. 
Description of the twelve days of the Dvada&aha. Differences 
between Dvadafeha as an ahina and as a sattra. Rajasuya. A 
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very complex ceremony extending over a long period ( over two 
years), and comprising many separate istis, soma sacrifices 
and animal sacrifices. Rajasuya to be performed only by 
ksatriyas. Its relation to Vajapeya. DlksS on first day of 
bright half of Phalguna. The Pavitra sacrifice which is like 
Agnistoma. One year thereafter Abhiseoanlya. Five offerings one 
on each day after Pavitra sacrifice. On Full moon of phalguna 
isti to Anumati. Caturmasyas performed for one year, between 
the parvans of which darsa and purnamasa rites are celebrated. 
After Sunaslrlya several rites. Twelve offerings called ‘ratninam 
havlmsi* on twelve days in the houses of the ratnas ( viz. the 
king, his queens, state officers &o.) offered to different deities. 
Abbisecanlya (consecration) rite on first of Caitra and follows 
procedure of Ukthya. Eight offerings called DevasuhavJmsi. 
Waters of seventeen kinds in seventeen vessels of udumbara 
from Sarasvatl river and other sources. Partha homas. Holy 
water taken in four vessels. Sacrificer recites avid formulae. 
Four principal priests sprinkle him with water from four 
vessels and a kgatriya, vaisya and a friend of the king do the 
same. Story of Sunahsepa recited by hotr for sacrificer’s benefit* 
King takes three strides called Visnukramas. Remnants of 
anointing water handed by king to his son. Symbolic march 
for plunder of cows. Dice-play which is so arranged that best 
throw comes to the king. Avabhrtha follows. For ten days 
after Abhisecanlya offerings called * Samsrpam havlmsi * are 
made to Savitr and other deities. The Dasapeya, in which each 
of the camasas of soma are drunk by ten br&hmanas (i. e. in 
all 100). Very large daksinfis prescribed e. g. some say 240000 
oows should be presented. After Daiapeya some observances 
are kept by the sacrificer for one year. At the end of the year, 
the kesavapanlya ceremony took place. Then two rites called 
Vyusti-dvirStra at the interval of a month. One month after 
2nd Vyustidviratra the Ksatradhrti rite. One month after that 
the Sautramanl isti. 

Chap. XXXV. 1224-1255 

Sautramanl and other sacrifices. Sautrdmapi is one of the 
seven Haviryajnas according to Gautama. Chief characteristic 
was offering of sura (wine) in it, in modern times milk being 
offered instead. Kokill and Caraka-sautramanl. Procedure of 
both. Sautramanl takes four days, during first three of which 
wine is prepared from various ingredients and on last day, 
three cups of milk and three of wine were offered. Three goats 
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were killed in this and fourth to Brhaspati. Method of pre¬ 
paring wine described. Remnants of the wine offered were 
not drunk by the priests, but a brahmana was hired for drinking 
them or they were poured on an ant-hill. Persons for whom 
SautramanI was offered. Avabhrtha and then amiksa to Mitra- 
Varuna and an animal to Indra. Aivamedha . Horse-sacrifice 
in vogue even in Rgveda. It was a sacrifice for three days, to 
be performed by a king. Time of commencement. The four 
queens accompanied by princesses and large retinue come near 
the king. Rules about colour and qualities of horse. Guards 
of the horse, when it is let off to roam over the country. During 
horse’s absence for a year three istis every day to Savitr. 
Chants by a brahmana after the istis every day and also by 
a ksatriya lute-player. Hotr recites to the king surrounded by 
his sons and ministers the narrative called * Pariplava.’ Every 
day for a year four oblations called Dhrti made in the ahava- 
nlya. At the end of the year horse was brought back and 
sacrificer took dlksa. 21 yupas, each 21 aratnis high. Large 
number of animals tied to yupas slaughtered. Horse taken to 
a lake, bathed in it, brought back and anointed by the queens 
on various parts of the body. Dialogue between hotr and 
brahma. When horse killed, queens go round horse, fan it 
with their garments, crowned queen lies by the side of the horse 
and both are covered with mantle. Abusive and obscene dialo¬ 
gues between hotr and crowned queen, between brahma and 
favourite wife, between four principal priests and chamber- 
lain on one side and the queens and their attendants on 
the other. Fat and blood of the horse offered. Brahmodya 
(theological dialogue of questions and riddles). Mahiman 
offerings. Remnants of these sprinkled over the king and 
offering to 12 months. Avabhrtha on third pressing day. 
Offerings on the head of a bald man who dips into water to 
* Jumbaka* (Varuna). When sacrifioer comes out of water after 
avabhrtha bath, persons guilty of grave sins plunge into It and 
become free from sins. Large fees on first and third pressing 
days. Aivamedha rare even in ancient times. Description 
of A6vamedha in the Mahabharata. Epigraphic references to 
Aivamedha, Sattras. Their duration is from twelve days to 
a year or more. Dvadasaha is the archetype. Sattras divided 
into two classes, rfitrisattras and samvatsarika. GavSmayana 
is model of all sattras of one year or more. Scheme of the 
parts of Gavam-ayana, When dlksa commenoed. General 
rules applicable to all sattras. Though all are yajamftnas and 
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also priests in a sattra, one of them is called grhapati. Peculiar 
procedure followed as to dlks&. Brahmodya on 10th day or 
abuse of Prajapati. Rules to be observed while dlksa lasts* 
Most interesting day is Mahavrata, which is the last day but 
one in sattras. Harp with a hundred strings, br&hmana and 
ftudra engage in praise and abuse of those engaged in sattra. 
Fight of arya and 6udra for a white circular skin ; abuse by 
harlot and brahmaoarin of one another. Drums beaten on 
corners of vedi. Wives of sacrifices become choristers for 
chanting. Dance round marjallya by servants and slave-girls 
singing popular airs referring to oows. Sattras of a thousand 
years believed even by ancient writers to be mythical and 
Jaimini states that in such descriptions samvatsara means 
‘a day’. 

Agnicayana (piling of the fire altar). This rite is the most 
complicated and recondite of all sfrauta sacrifices. Satapatha 
Brahmana is leading work on it. - Fundamental conceptions 
underlying it are cosmological. Construction of fire altar 
in five layers is an ahga of Somayaga. Five victims are first 
offered. Heads built up into altar. Clay for the brioks how 
brought, mixed and prepared. First brick called Asadha pre¬ 
pared by wife of sacrificer. UkhS (pan) prepared from same 
clay, from which he prepares three bricks called Visivajyotis. 
Other bricks prepared. Description of the piling of the altar 
in five layers. Several forms of altar and of bricks. Brioks 
are of various sizes and have various names. Three bricks 
called svayamafcrnnSh. Ground measured and ploughed. 
Furrows sown with several corns. Several things such as a 
lotus leaf, golden ornament, golden image of a man are first 
placed, then a living tortoise is enveloped in moss and made 
motionless and then altar is constructed on it. Each of five 
layers contains 200 bricks according to Satya9adha, but others 
give larger numbers. Time required for piling varies. Peculiar 
mode of cooling altar. Numerous offerings. Procedure of Soma- 
yfiga followed with a few variations. Observances for a year 
after cayana. 


H. D. £ 
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whioh see). 

Kauitika-sutra, with extracts from the commentary of Ke&ava—• 
edited by Prof. Bloomfield, 1890. 

Khadiragrhya, with the commentary of Rudraskanda (Mysore 
Government Oriental Library series). 

Laty8yana-6rauta-sutra, with the commentary of Agnisvamin 
(B. I. series). 

Laugaksigrhya-sutra, with the commentary of Devapala in two 
volumes (in Kashmir series of texts, 1928 ). It is the same 
as Kathakagrhyasutra. 

Manavagrhya with the commentary of Astavakra ( Gaikwad's 
Oriental Series, Baroda, 1926 ). 

Pftraskara-grhya-sutra—edited by Mah8mahopadhyaya Shridbar- 
sastri Pathak with a Marathi translation. Here and there 
the Gujarati Press edition (1917 ) which contains the com¬ 
mentaries of Karka, Harihara, Jayarama and two others 
has been referred to for the sake of the commentaries. 

S&hkhy5yana-6rauta-8utra—edited by Dr. Hillebrandt in three 
volumes (B. I. series ). 

S8hkhy8yana-grhya-s\itra—same as Kausltaki-grhya-sutra 

(Benares Sanskrit series). 

6ankha-Likhita-dharmasutra—reconstructed by P. V. Kane and 
published in the Annals of the Bhandarkar O. R. Institute, 
Poona. 

Satyasadha-Srauta-sutra—published with a commentary (Anan- 
dasrama Press ). 

Vaikhanasa-smSrta-sutra—edited with English translation by 
Dr. Caland, Calcutta, 1927. 

VarahaSrauta-sutra—edited by Dr. Caland and Dr. Raghu Vira, 
Lahore 1933. 

Varaha-grhya-sutra—Gaikwad Oriental Series, Baroda, 1921. 

Vasistha-dharma-sutra—edited by Dr. Fuhrer in the Bombay 
Sanskrit series. 

VisnU-dharma-sutra — edited by Dr. Jolly, Caloutta, 1881. 

PURANAS 

Agnipurana—published by the Anand8§rama Press. 

Bh8gavata-puT8na with the commentary of &rldhara in two 
volumes (printed at Ganpat Krishnaji Press). 

Bhavisyapur&na—-published by the Venkatesvara PresB, Bombay. 

Brahmapur8na—Anandatrama Press. 

BrahmandapurSna—Venka^eSvara Press, Bombay. 
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KQrmapurSna—B. I. series. 

M&rkandeyapurana—B. I. series. 

MatsyapurSna—Ananda^rama Press. 

Naradlya-purSna—Venkate&vara Press, Bombay. Sometimes 
cited as Brhan-Niradlya. 

Nrsimhapurana—(published by Messrs. Gopal Narayati & Co., 
Bombay, 1911). 

Padmapurana—Anandasrama Press. 

Sabyadrikhanda—a portion of the Skanda-purSna, edited by 
Dr. Gerson Da Cunha in 1877, Bombay. 

Skandapurfina—Venka(e6vara Press, Bombay. 

Vamana-purana—Venka(eSvara Press, Bombay. 

Varaha-purana—B. I. series. 

Vayu-purana—published by the AnandaSrama Press. Some¬ 
times the B. I. edition in two volumes has been referred 
to, but wherever that is so the volume is mentioned. 

Visnudharmottara—Venkatesvara Press, Bombay. 

Visnupurana—published by Messrs. Gopal Narayan & Co., 
Bombay 1902. 


8MBTIS. 

N. B. Pandit JirSnanda published in two parts a collection of 
26 smrtis and the AnandS&rama Press, Poona, published another in 1905. 
They are referred to as ‘Jiv.’ and ‘Anan.’ respectirely below. 

Angirasa-smrti—(in both Jiv. and Anan. with a few variations). 
Apastamba-smrti in verse (Anan ). 

Atxi (in both Jiv. and Anan.). 

Aufcanasa-smxfci (Jiv.). 

Brhad-Yama (Anan.). 

Brhaspati (Anan.). 

Brhat-Parasara (Anan). 

Caturvimdati-mata-sarhgraha ( Benares Sanskrit series ). 
Daksa-smrti (Anan.). 

Gobhila-smrti ( Anan. and Jiv.). Also called Earmapradlpa 
or ChSndogaparisiata or Katyayana-smrti. 

Katyayana-smrti on Yyavahara ( reconstructed by P. Y. Eane 
as K&ty&yanasmrti-saroddh&ra, with English translation 
and notes). 

Laghu-Atri (Jiv,). 

Laghu-Harlta ( Jiv. and Anan. ). 

Laghu-Sahkha (Anan.). 

Laghu-Satatapa (Anan.). 
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Laghu-Vispu (Anan.). 

Laghu-Vyasa (Jiv.). 

Laghva&valayana—(Anan.). 

Likhita-smrti—(Anan.). 

Manusmrti with the commentary of Kulluka (NirnayasSgar ed.). 

Manusmrti with the commentaries of Medhatithi, Govindaraja, 
Sarvajna-Narayana and three others ( edited by Rao Saheb 
V. N. Mandlik ). 

Narada-smrti (edited by Dr. Jolly ). 

Para&ara-smrti—(Bombay Sanskrit series). 

Prajapati-smrti—(Anan.). 

Samvarta-smrti—( Jiv. and Anan.). 

Sahkha-smrti—(Anan.). 

Satatapa-smrti—( Anan. ). 

Saunaka-karikS—( Ms. in the Bombay University Library ). 

USanas-smrti. 

Veda*Vyasa-smrti (Anan.). 

Vrddha-Gautama (Jiv.). 

Vrddha-HSrlta—(Anan.). 

Yajnavalkya-smrfci, with the commentary of VisvarOpa (Trivan¬ 
drum Sanskrit series, 1922 and 1924). 

Yajfiavalkya-smrti, with the commentary Mitaksara of VijnSn- 
eSvara ( Nirnaya-sagara Press, 1926 ). 

Yama-smrti—(in Jiv. and Anan.). 

Commentaries and Digests on dharmaiastra 

Acaramayukha of Nllakan^ha—edited by Mr. J. R. Gharpure, 
(1921). 

Aoararatna—published by the Nirnaya-sagara Press, Bombay 
(Pothi size). 

Ahnikapraka6a(part of Vlramitrodaya of Mitramitira—published 
in the Chowkhamba Sanskrit series). 

Ahnikatattva of Raghunandana (published by Pandit JivSnanda). 

Apararka’s Commentary on Ysjnavalkya-smrti (Anand§£rama 
press). 

AstSvakra—Vide M&navagrhya. 

Balambhattl of BSlambhatta Payagunde—Com. on the Mitak¬ 
sara—edited by Mr. J. R. Gharpure, Bombay. 

CaturvaTga-cintamani of Hemadri—published in the B. I. 
series. 

Danacandrika with Marathi translation—edited by Bhikacarya 
Ainapure and published at Baroda, 1908. 
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Dfina-mayukha of Nllakap(ha—Chowkhamba Sanskrit series, 
1909. 

Danakriy a-kaumudl of Govind&nanda (B. I. Series, 1903). 

Dana-vSky&vali of Vidyapafci (D. 0. Ms. No. 368 of 1891-95 ). 

Dattakamlmamsa of Nandapandita with Bengali translation, 
Calcutta. 

DSyabhaga of Jlmhtavahanar—edited by Pandit JivSnanda, 1893. 

Devapala—Vide Ka^hakagrhya. 

Dharmasindhu with Marathi Translation—published by the 
Nirnayasagara Press, Bombay (1926). 

DlpakalikS of Sulapani (edited by Mr. J. R, Gharpure, 1939). 

Goplnatha—Vide Saihskara-ratna-malS. 

Grhastharatnakara of CancLesvara—published in the B. I. series. 

Haradatta—Vide Gautamadharmasutra. 

Harihara—Vide Paraskaragrhya. 

Hemadri—Vide Caturvarga-ointftmani. 

Jativiveka—Deccan College Ms. No 347 of 1887-1891. 

Jayar&ma—Vide Paraskaragrhya. 

Karka—Vide Paraskaragrhya. 

Krtyakalpataru—Ms. in the possession of Rao Bahadur Ranga- 
swami Ayyangar. 

Krtyaratnakara by Cande&vara—(B. I. series, 1925). 

Madanaparijata of Madanapala and VisveSvarabhatta (B. I. 
series). 

Malamasatattva of Raghunandana (published by Pandit 
Jivananda). 

Medhatithi—Vide Manusmrti. 

MitaksarS of Vijn&ne6vara—published by the Nirnayasagara 
Press, Bombay, 1926. 

Nirnayasindhu of Kamalakarabhatta, with Marathi Transla¬ 
tion—Published by the Nirnayasagara Press, Bombay. 
1935. 

Nity&o&rapaddhati of Vidy&kara Vajapeyl (B. I. series). 

Nityficarapradlpa of Narasimha Vajapeyl, two volumes (B. I. 
series ). 

Paradara-Madhavlya of Madhavacarya—edited by Vamana- 
dastri Islampurkar in the Bombay Sanskrit series. 

Paribhasapraka^a (part of Vlra-mitrodaya) by MitramiSra 
(Chowkhamba Sanskrit series). 

PratisthamayOkha of Nllakantha—edited by Mr. J. R. Ghar¬ 
pure, Bombay. 

Pravaramafijarl of Puruejottama—-Edited by Chentsalrao, 
Mysore, 1900. 
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Prfiyaicittaviveka of SulapSni—edited by Pandit Jivananda, 

PujSprakftSa (part of Vlramitrodaya) of M itramiSra (Chow- 
khamba Sanskrit series). 

RSjadharmakaustubha of Anantadeva—published in Gaikwad’s 
Oriental series, 1935, 

Samskara-kaustubha of Anantadeva with Marathi translation- 
published by Vyankatacarya Upadhye at Baroda. 

Samsk8raraayukha of Nllakantha—published by the Gujarati 
Press, Bombay. 

Saiiiskaraprakasa ( part of Vlramitrodaya) — Chowkhamba 
Sanskrit series. 

Saihskara-ratnamSla of Goplnatha—published by the Ananda- 
§rama Press. 

Samskaratattva of Raghunandana—published by Pandit Jiva- 
nanda. 

Sarasvatlvilasa—published in the Oriental Library Publications 
of the Mysore University, 1927. 

Smrticandrika of Devanna-bhatta—edited by Mr. J. R. Ghar- 
pure, Bombay. 

Smjtimuktaphala by Vaidyanatha (the Samskara and Ahnika 
portions edited by Mr. J. R. Gharpure. Bombay). 

Smftyarthasagara of Ohalarl—(printed at Nirnayasagara Press, 
Bombay). 

Smrtyarthas8ra of Srldhara—published by the AnandaSrama 
Press, Poona. 

SubhodhinI of Visvesvara-bhatta—edited by Mr. J. R. Gharpure. 

6uddhitattva of Raghunandana-published by Pandit Jivananda. 

Sudrakamalakara of Kamalakarabhatta with Marathi Trans¬ 
lation-published by the Nirnayasagara Press, Bombay, 1880. 

Sudrakrtyatattva of Raghunandana—published by Pandit Jiva¬ 
nanda. 

Udv8hatattva of Raghunandana—edited by Pandit Jivananda. 

Utsarga-mayflkha of Nllakantha—edited by Mr. J. R.Gharpure 
Bombay. 

Varsakriya-kaumudl of Govindananda—published inB. I. Series. 

Vlramitrodaya (vyavahara portion) edited by Pandit Jivananda. 

Vifivarupa’s commentary on Yajlavalkya-smrti—published in 
the Trivandrum Sanskrit series. 

Vivada-ratnakara of CandeSvara—published in the B. I. series. 

Vr8tyat8prayatcitta-nirnaya—by N8ge6abhatta (Chowkhamba 
Sanskrit series, 1927). 

Vyavaharamayukha of Nllakantha—edited by P. V. Kane in 
the Bombay Sanskrit series, Poona. 
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Yatidharmasamgraha of Vi6ve6vara Sarasvatl (published by 
the Anandairama Press, Poona, 1909 ). 

Other Miscellaneous Texts 

Artha^astra—see Kau^ilya. 

Astangasamgraha of Vagbhata-published by the Nirnayasfi- 
gara Press. 

Brhatl of Prabliakara ( Tarkapada )—edited in the Madras Uni¬ 
versity Sanskrit series, 1936. 

Brhat-samhita of Varahamihira—edited by Dr. Kern in the 
B. I. series. 

Gathasapta6atl of Hala—published by the NirnayasSgaTa Press, 
Bombay. 

Harivam^a with the commentary of Nllakan^ha—published by 
Messrs. Gopal Narayan & Co. Bombay, 1895. 

Harsacarita of Bana—edited by P. Y. Kane with notes. 

Jaimini’s Purvamlmamsa-sutra with the bhasya of Sahara and 
the Tantravartika and Tup tlka of Kumarilabhatta ( Anan- 
daSrama Press, Poona). 

Jlvanmuktiviveka of Vidyaranya ( Adyar Library edition ). 

Kadambarl of B5na—edited with notes by P. V. Kane. 

Kamasutra of Vatsyayana—Chowkharaba Sanskrit series, 
1912. 

Karpuramafijarl of Raja&ekhara (published in the Harvard 
Oriental series). 

Ka&ika, commentary on P&nini’s Astadhyayl (published at 
Benares ). 

Kautilya’s Artha^astra (Dr. Shama Sastri’s edition in the 
Mysore University Oriental Library Publications 1919 ). 

Kslrasvamin’s commentary on the Amarako&a, edited by K. G. 
Oka, Poona, 1913. 

Kumarilabhatta—Vide under Trantravartika. 

Mahabharata with the commentary of Nllakantha (oblong 
Bombay edition). 

Mah&bhasya of Patanjali ( ed. by Dr. Kielhorn in three volumes 
in Bombay Sanskrit series ). 

Malatlmadhava of Bhavabhuti (ed. by Sir R. G. Bhandarkar in 
the Bombay Sanskrit series ). 

Mrcchakatika of Sudraka-Nirnayasagara Press edition, 1900. 

Naradlya-Siksa from the Slksasamgraha(published in the Benares 
Sanskrit series ). 

H« d. F 
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Nirukta of Yaska—edited by Roth. The edition of Prof. 
Rajvade with a Marathi translation and learned notes in 
Marathi has sometimes been referred to. 

Panini’s As^adhyayl with Siddhantakaumudl of Bhattoji 
Dlksita ( Nirpayasagara Press, Bombay 1929 ). 

PQrvamIm8msasutra of Jaimini—vide above ‘ Jaimini.’ 

Raghuvamsa of Kalidasa ( published in the Bombay Sanskrit 
series). 

Rajatarangipl—edited by Dr. Stein, vol. I (text and translation), 
vol. II translation and notes ( 1900 ). 

Ramayana of Valmlki. Edition published by R. Narayana- 
sw8mi Aiyar at the Madras Law Journal Office ( 1933 ), 
except where some other edition is specially referred to. 

Rgveda>prati6akhya—edited by Dr. Mangaldev Shastri in the 
Panjab Oriental series ( 1937 ). 

Rgvidhana—edited by Dr. Meyer (transliterated). 

Sahara’s Bhasya on the Purvamlmamsa-sutra (vide Jaimini ). 

Sakuntala of Kalidasa ( edited by Prof. Monier Williams). 

Samkaracarya’s bhasya on the Vedantasutra (Nirnayasagara 
press, 1927). 

Saradatilaka with the commentary of Raghavabhatta (Kashi 
Sanskrit Series, 1934). 

Sarvadaisanasarhgraha of Madhavac8rya (Ananda&rama Press, 
1906). 

Sarvajfia-nar8yana—in Mandlik’s edition of Manusmrti. 

Srautapadartha-nirvacana ( published in the Benares * Pandit * 
1887). 

SQryasiddhanta (B. I. Series, 1859 ). 

Sutasamhita, with the commentary of MadhavacSrya-( Ananda- 
srama Press). 

Tantravartika of Kumarilabhatta (vide above ‘ Jaimini ’). 

Trikanda-mandana of Bhaskara ( B. I. series 1903). 

Tristhallsetu of Nar8yanabhatta (AnandaSrama Press, 1915). 

Uttararamaoarita of Bhavabhuti—edited by P. V. Kane. 

Yedahga Jyotisa. ^ . 

YedantasQtra with the commentary of Samkaracarya (published 
by the Nirnayasagara Press). 

Yedantakalpataru-parimala of Appayadlksita (Yizianagram 
Sanskrit series, 1895). 

Vikramahka devacarita of Bilhana—edited by Dr. Buhler in 
the Bombay Sanskrit Series, 1875. 

Yogashtra of Patafijali with Yy8sabha$ya-{ Bombay Sanskrit 
Beries, 1892 ). 
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Sir Sivaswamy Aiyar’s ‘ Evolution of Hindu Moral Ideals’* 
1935. 

Alberuni’s ‘ India ’ translated by Dr. Saohau in two volumes 
(London 1888 ). 

Dr. A. S. Altekar’s * Education in Ancient India* (1934 ), ‘ The 
position of women in Hindu civilization’ (Benares, 1938). 

Arrian’s ‘ Indika’ translated by Me Crindle, 1877. 

Artha&Sstra of Kautilya—translation by Dr. Sbam Sastry. 
Mysore 1915. 

Sir Gooroodas Banerjee’s ‘Marriage and Stridbana* (5th 
edition, 1923). 

M. Barth’s ' Religions of India’—translated by Rev. J. Wood 
(Trubner & Go. 1882 ). 

8ir Dr. R. G. Bbandarkar’s ‘Vaisnavism and Saivism’(in the 
German Grundriss), 1913. 

Caland and Henry—‘ L ’ Agnistoma’ ( Paris 1906 ). 

Colebrooke’s * Miscellaneous Essays’ vol. I and II (1837* 
London ) and * Digest of Hindu Law ’ (3rd edition 1864-65). 

Deussen’s ‘Philosophy of the Upanisads’translated by Rev. 
A. S. Geden ( 1906) and ‘Das system des Vedanta’ 
(Leipzig, 1883 ). 

Edicts of A&oka in the Corpus Inscriptionum Indicarum, Vol. I. 

Eggeling’s translation of the Satapatha Brahmans in the 
Saored Books of the East series, Vol. XII, XXVI, XLI, 
XLIII, XLIV. 

Encyclopaedia of Social Sciences—(edited by Seligman and 
Johnson, New York). 

Enoyolopaedia Britanica (14th edition ). 

Enthoven’s ‘ The tribes and castes of Bombay ’ in three volumes 
(Bombay, 1920-22). 

Epigraphia Carnatica, edited by B. Lewis Rice. 

Epigraphia Indies. 

Fa Hien’s ‘Record of Buddhist Kingdoms’ translated by James 
Legge (1886). 

Dr. J. N. Farquhar’s ‘Outlines of the Religious Literature of 
India’(Oxford 1920). 

Pick’s ‘ Social Organization of North-East India in Buddha’s 
time’ translated in English by Dr. S. K. Maitra ( Calcutta, 
1928). 

Fleet’s Gupta Inscriptions (Calcutta, 1838). 

Dr. Ghurye’s ‘ Caste and Race in India ’ (London, 1932), 
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Grant-Duff’s History of the Marathas in-three volumes (Bombay 
Reprint, 1863 ). 

Halsbury’ a ‘ Laws of England ’ (Hailsham edition ). 

Haug’s translation of the AitareyaBrahmana (Bombay, 1863). 

Hiliebrandt’s * Ritual-Litteratur Vedisohe Opfer und Zauber ’ 
(1897 ); ' Das Altindische Neu-und vollmonds-opfer.’ 

Holdsworth’s History of English Law ( 5th edition, 1931). 

Hopkins' 'Ethics of India’ (New Haven, 1924), 'Epic 
Mythology’ (1915, Strassburg), ‘Great Epic of India’ 
( 1901 ). 

Dr. Hultzsch’s * South Indian Inscriptions ’ in three volumes 
(Madras). 

Dean Inge’s ‘ Christian Ethics ’ (1930 ). 

Using’s ‘ Records of the Buddhist Religion ’ translated by Dr. 
Takakusu ( Oxford, 1896 ). 

Prof. Jolly’s ‘ Recht und Sitte,’ translated by Mr. Batakrishna 
Ghose, Calcutta, 1928. 

Keay’s ' Anoient Indian Education ’ ( London 1918 ). 

Prof. A. B. Keith’s ‘ Religion and Philosophy of the Veda and 
the Upanisads’ in two parts; Translations of the Taittirlya 
Sam hits, and of the Rgveda Brahmanas (in the Harward 
Oriental Series). 

Dr. S. V. Ketkar’s ' JfianakoSa ’ (in Marathi), vol. 2 and 5. 

M.M.Kunte’s ‘Vicissitudes of Aryan Civilization in India,’ 
1880. 

Prof. Macdonell and Prof. Keith—Vedic Index in two volumes. 

Dr. John MaoKenzie’s ‘ Hindu Ethics ’ (in Religious Quest of 
India series ), London 1922. 

Rao Saheb V. N. Mandlik’s' Hindu Law ’ ( 1880, Bombay ). 

Sir John Marshall—‘ Mohenjo-daro and the Indus Civilization,’ 
in three volumes, 1931. 

MaxMiiller’s History of Ancient Sanskrit Literature (1859 ). 

Megasthenes-India (as described by)—translated by McCrindle 
( 1877 ). 

Pollock and Maitland—History of English Law (Cambridge, 
1895 ). 

Prof. V. K. Rajvade’s edition of the ‘Nirukta’ (with translation 
and learned notes in Marathi), Poona. 

M. G. Ranade’s' Rise of the Maratha power.’ 

Rhys Davids* ‘ Buddhist India ’ (1903 ). 

Rice’s ‘ Mysore and Coorg from Inscriptions ’ (London 1909). 

Risley’s ‘ Tribes and castes of Bengal ’ (1891, Calcutta). 

G. C. Sarkar’s * Hindu Law ’ (7th Edition, 1936 ). 
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Senart’s ‘ Caste in India * (translated from French by Sir Denison 
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Falconer, London, 1866-67. 
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Mr. Edward Thomson’s * Suttee ’ ( 1928 ). 
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Tod’s 4 Annals and Antiquities of Rajasthan ’ in two volumes 
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two volumes ( 1906 and 1908); 4 History of human 
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Dr. John Wilson’s ‘Indian castes’, two volumes (Bombay, 1877). 
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HISTORY OF DHARMASASTRA 

VOLUME II 
CHAPTER I 

THE TOPICS OF DHA11MASASTRA 

Manifold are the topics that have been included under 
Dharma&stra from very ancient times. The Dharma-sutras 
of Gautama, Baudhayana, Apastamba and Vasistha deal in 
greater or less detail principally with the following subjects: 
the several varrtas (classes), airamas (stages of life), their 
privileges, obligations and responsibilities; the samkaras 
performed on an individual (from garbkadhana to ardyeqti ); 
the duties of the brahmacarin (the first Sdrama); anadhyayas 
(holidays on which Vedic study was stopped); the duties of a 
sndtaka (one who has finished the first stage of life); vivaha 
( marriage) and all matters connected therewith; the duties of 
the grhastha (house-holder’s stage); iauca ( daily purification 
of body); the five daily yajflas ; dam ( gifts); bhakqyabhaksya 
( what food should one partake of and what not); iuddhi (puri¬ 
fication of persons, vessels, olothes &o.); aiauca (impurity 
on birth and death); antyesti (rites on death); iraddha (rites 
performed for the deceased ancestors and relatives ); strldharma 
(speoial duties of women) and stripumdharma (duties of 
husband and wife); dharinas of kqatriyas and of kings; vyava- 
hara (judioial procedure, and the sphere of substantive law 
suoh as orimes and punishments, contracts, partition and 
inheritance, adoption, gambling &o.); the four principal classes, 
mixed castes and their proper avooations; apaddharma (notions 
and avooations permitted to the several oastes in extreme 
difficulties); prdyasdtta (sins and how to expiate them); 
karmavipaka (results of evil deeds done in past lives); ianU 
(rites on the happening of portents or for propitiating the 
planets &o.); duties of vanaprastha (forest hermit) and 
saihnyasin (asoetio). All these subjeots are not treated in any 
fixed or settled order in the sutra works. To take only one 
example, the subject of partition and inheritance occurs at 
the end of the dharmasutra of Gautama, while Vasistha 
places the same subject in the middle of his work (17th 
ohapter) and Apastamba deals with those topios after finishing 
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three-fourths of his work (in IL 6.14). Further, some works on 
dharmaiSstra give very elaborate treatment of oertaln topios of 
whioh only faint traoes are found in the ancient dharmasQtras 
and metrioal smrtis. Suoh topios are vratas (whioh may be 
looked upon as extensions of the subjeot of gifts), utsarga and 
pratiqtha (dedication of works of publio utility and of temples 
and shrines), tirtha (saored places and pilgrimages to them), 
JcBla (auspioious times, festivals &o.). 

A glance at the above list will convince anyone how the 
conception of dharma was a far-reaohing one, how it embraced 
the whole life of man. The writers on dharma&astra meant by 
dharma not a oreed or religion but a mode of life or a code of 
conduct, which regulated a man’s work and activities as a 
member of society and as an individual and was intended to bring 
about the gradual development of a man and to enable him to 
reaoh what was deemed to be the goal of human existence. 

From this standpoint various divisions of dharma were 
suggested. Dharma was divided into irauta and smarta. The 
first comprised those rites and ceremonies with whioh the Vedic 
SaMutas and Brahmanas were chiefly concerned, such as con¬ 
secration of the three saored fires, the Full moon and New moon 
sacrifices, the solemn soma rites &o. The smarta comprised 
those topics that were specially dealt with by the smrtis and 
that concerned the various classes and stages of life. 1 The 
present work will concern itself principally with smarta dharma 
and irauta dharma will be dealt with concisely in an appendix. 
Some works divide dharma into irauta (Vedic), smarta (based 
upon smrtis) and iiqtacara (the aotions of the respected in 
sooiety )*. This classification is based on the three sources of 
dharma viz., iruti, smrti and iistacara, as observed by Baudhft- 
yana.* Another and more comprehensive classification says 
that dharma is sixfold, viz. dharma of varnas (injunctions 
based on varpa alone such as ‘a brahmapa should never drink 
wine* or *a brShmana should not be killed’), airamadharma 

■ nwVJTTW 144. 30-31, VTggTIW 59. 31-32 and 39, * 

Tfcfa&rawwStpjsfr wmi i wgfom h renwnffa g ftwnpmrffr 

wmb l # to. *n. L part 1 p. 6*. 

8. fr qWii m*il *n$: tgftwiWIVlSTO i %btwWs to vHkwvI unf«fTTOPTh « 

hi.207 .83 ‘ fcjhm. q&grits wm« i fgranuw 

wWw TOTO wamum, n», vide tf nfta 354.6 also. 

8. I ••• wwf i|4hn i yftvi i tft. u.^. 1.1.1-4, 
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(such rules as ' begging ’ and ‘ carrying a staff ’ enjoined on a 
brahmaoSrl'), varyairama-dharma (rules of oonduot enjoined 
on a man because he belongs to a particular class and is in a 
particular Btage of life, suoh as ‘ a brShmapa brahmacdri should 
oarry a staff of paiaia tree), guyadharma (such as protection of 
subjects in the case of a crowned king), naintittika dharma 
(such as expiation on doing what is forbidden), sadharaya 
dharma ( what is common to all humanity viz., ahiinsd and other 
virtues ).* This classification appears to have been an anoient 
one. Medhatithi on Manu II. 25 speaks of fivefold dharma 
(only omitting sadharaya dharma from the abovementioned 
six) and quotes the explanations of them from the expounders 
of smrtis. Hem&dri ( vrata-khanda p. 5 ) quotes 16 verses from 
the Bhavisyapurana on the six-fold dharma. 4 5 6 It will be noticed 
from the above that all matters (except sadharaya or sdmanya 
dharma) have varya and asrama as the pivots round which the 
whole of dharmasastra revolves. It is therefore that in anoient 
smrtis like those of Manu (I. 2 and 107) and YajfLavalkya 
(1.1) the sages are represented as asking the great expounders 
of those oodes to impart to them instruction in the dharmas of 
varyas and airamas. 

Before embarking upon any treatment of varnas it would 
not be out of place to say a few words about dharmas oommon 
to all humanity. Our dharmadastra works do not enter into 
any subtle or detailed examination of the principles of ethios 
or of the moral standard, nor are the concepts of duty, happi¬ 
ness or perfection subjected to any searching analysis*. But 

4. yet vswsirl «« fRt Rvroremu swavim i 3wi« on II. 25; am w 

i rmuT-qoftpl anamunf uwiwmwf goranf 
wdt «f^rwrcr on vr. 1.1. 

5. KullUka on Manu I [.25 and the KrtyaratnSkara pp. 9-10 
do the same. It is to be noted that some of these very verses are 
quoted as from Sumantu by the Smrtioandriks. (I p. 6 ). 

6. Reference may be made to the ‘ Ethics of India' by Prof. 
Hopkins (1924) and ‘Hindu Ethics’ by Dr. John McKenzie i« 
'Religious quest of India’ series. The former work is marked by a 
detached and fair attitude towards the ideas of the anoient Indians 
and their writings. The latter, I am sorry to say, is marred by the 
unsympathetio and superoilious attitude of a Christian missionary. 
Its key-note is perverse inasmuoh as the foundation of the author’s 
oritioism is the notion that one is not really moral unless one is 
engaged in active sooial service. There is very little warrant for 

( Continutd oh Htcet pagt ) 
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this does not at all mean that the principles of ethios were 
passed over by dharmasSstra works or were not highly thought 
of by them. S'rom very anoient times truth is exalted above 
everything else. Rgveda VII. 104.12 says 7 ‘ True speeoh and 


( Continued from last page) 

this hypothesis in well-knownj works on Ethics. To expose the 
fallacies in Principal McKenzie’s work would require a volume. But a 
few words must be said here. What particular brand of active social 
service the learned author has in view is difficult to follow. I would 
like to make him a present of the following lines from the Encyclo¬ 
paedia Britannica on Social Service * The term social service is a 
comparatively new one in Great Britain. If it had been used previous 
to the 20th century it would have meant philanthropy and charity 
in the ordinary sense \ If the learned author means that ancient 
India never insisted on universal philanthropy and charity, he has 
read the Indian Literature in vain. Every house-holder was called 
upon by the Hindu Sastras to oiler food according to his ability to 
students, ascetics and to all beings including the untouchable cSndalas 
and even dogs and crows. Every brShmana who could teach had to do 
so without demanding any fee beforehand. Maths were established 
in all parts of India for expounding religious books, feeding students 
and the poor. There are annasatras even now where hundreds are 
fed every day. No necessity arose throughout the ages for a Poor 
Law in India with its attendant evils well portrayed in Dickens’ 
famous master-piece ‘Oliver Twist’. The above were some of the 
different aspects of philanthropy and charity which are now dubbed 
social service. In the third oentury B. C. A^oka had established 
hospitals not only for men but even for beasts and Y5j, 1.209 equates 
the free nursing of sick persons with gifts of cows. The learned 
Professor asks with an air of triumph and condemnation of all 
Indian morality (p. 251) ‘Is there anything oomparable to the 
movement whioh St. Francis of Assisi initiated and led ? ’ The learned 
Professor has fallen into the frequent error of comparing a move¬ 
ment of the 13th century with Indian ideas over 2000 years old. Again 
I shall quote words from the Encyclopaedia Britannica. ‘It would be 
an anachronism to think of Francis as a philanthropist or social worker 
or a revivalist preacher, though he fulfilled the functions of all these. 
Before every thing he was an ascetic and mystic ’. The particular 
brands of Social Service that are now in vogue are mainly due to the 
ravages of Imperialism and extreme capitalistic tendencies. Besides 
he forgets that even the movement started by St. Francis had schisms 
and was guilty of all the moral evils that are associated with Western 
monastic institutions. Vide the recent and lucid book of Sir Sivaswamy 
Aiyex on ‘Evolution of Hindu moral ideals’ (1935, Calcutta 
University). 

7 * i *nrcjsfbr- 

vn. 104. m. 
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false speech run a race against; each other. Soma protects 
out of the two what is true and what is very straight-forward 
and strikes down what is false The conception of rta in the 
Rgveda is a sublime one and is the germ of the later doctrine 
of the rule of dharma. The Satapatha-brfihmana ( S. B. E. vol. 
44 p.85) enjoins * therefore let a man speak naught but truth’ 8 . 
In the Taittirlyopanisad (I. II. 1), the teaoher when taking 
leave of his pupil at the end of the latter’s studenthood places 
truth in the forefront of his exhortation and dharma next. 9 
In the ChSndogya (III. 17) there is an allegory of a Soma 
sacrifice on life, where the daksina (fee to be paid) is fivefold 
viz. the five virtues of tapas (asceticism), dana (charity ), 
arjava (straightforwardness ), ahimsS ( non-injury to sentient 
beings), satyavacana (truthfulness). The Br. Up. remarks 
that truth and dharma are in practical life identical terras. 10 
One of the noblest prayers in all literature occurs in the Br. 
Up. (I. 3.28) * from falsehood lead me unto truth, from darkness 
lead me unto light, from death lead me unto immortality ’. 
The Mundakopanisad says ‘ only truth is victorious and not 
falsehood; the path of the gods is spread out by (the pursuit 
of) truth’. The Bp. Up. inculcates on all the great need 
of three cardinal virtues, viz. self-restraint, daya (compassion 
or love for all sentient life) and dana (gifts or charity). 11 
The Chan. Up. says that the world of Brahman is free from all 
evil and only those who have lived as chaste students can enter 
the world of brahma. The Chan. Up. V. 10 sternly condemns five 
ainn, viz. theft of gold, drinking spirits, murder of a brahmans, 
defiling of one’s guru’s bed and association with these, as 
the greatest sins and in V. 11. 5 AAvapati exultantly 
deolares that in his kingdom there were no grave sinners. The 
Kathopaniaad (I. 2.23) insists 18 upon cessation from evil 

8. Compare sravwf. 1.1.1.1. * aftwfl § Wffd ’ and 

1.1.1. 5. 

9. fwqyir i wtf uq i us wt t1). v. I. U. 1. 

10. atsiw v efduil vr uqva 

wvft (i*. !• 4.14., urfcpml m wquw svtfiuircv fnrbtfs- 

Ht | ff. t. I. 3. 28. 

11. fit fid spuftfil • ff. v . v - 2 - 3 - 

12. writaii jurrcmentnwrl wrowrifcm • 

Wlft I. 2. 23; vide also I. 3.7 and HI* 5 for a list of 

qualities of darkness which the student of a high and sublime philosophy 
has to avoid. 
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oonduot, peace of miud and concentration aa essential for the 
seeker after the Self. The Udyogaparva 43.201T. speaks of the 
twelve vratas (vows or rules of conduot) for br&hmanas and 
verses 22-25 desoribe at great length the characteristics of one 
who is dftnta (self-controlled). SSnti 160 oontains an eulogy 
of dama (self-control). Sftnti 162.7 describes how satya has 13 
aspects and verse 21 says that non-injury to all beings in 
thought, word and deed, good will and charity are the eternal 
dharma of the good. 13 The Gautama-dharmasutra (VIII. 
24-26 ) holds that daya (compassion or love for all beings ), kqanti 
(forebearance), anasUya (freedom from envy), iauca (purity of 
body, speeoh and thought), anayasa (absenoe of painful efforts 
or ambitions), mahgcda (doing what is commended ), akdrpayya 
( not demeaning oneself before others ), asprha ( not hankering 
after sensual pleasures or the possessions of others) 14 are the 
qualities of the soul and remarks that the person who has these 
eight qualities realizes non-diiferenoe from Brahma and 
reaches the world of Brahma, though he may not have all the 
other forty sathskaraa, while he who has all the forty samskftras 
but is not possessed of these eight qualities does not reaoh the 
world of Brahma. ls Vasistha ( X. 30) says that avoiding back¬ 
biting, jealousy, pride, egoism, unbelief, crookedness, self-praise, 
abuse of others, deceit, covetousness, .delusion, anger and envy 
is the dharma of all adramas and further (XXX. 1) he delivers 
a fine exhortation ‘ practise dharma (righteousness) and not 
adharma; speak the truth and not untruth; look far ahead, not 


13. sfirfaii wet • qpi ^ war waina* ii 

^ 162 . 21 . 

14- wureramjpim t fvr tn w w wtvnft wfwwntf- 

1 V. % VIII. 23-24. Haradatta quotes eight verses which 
explain these eight qualities. Atri (verses 34-41) also defines these eight 
similarly but in different words. Apar&rka (pp. 164-165 ), Smrticandriks 
(1. p. 13), HemSdri ( Vrata p. 8) and ParSdaramHdhaviya I. part 1 p. 84 
quote from Bphaspati eight verses defining these eight qualities, which 
closely resemble Atri’s. Vide Matsya 52.8-10 for these eight qualities 
and V5yu 59.40-49, Msrkahdeya 61.66 for saying that days (love for 
beings ) is at the top of the eight Stmaguijas and 28i31-32 for a slightly 
different enumeration of the eight. Vif^upurSpa (III. 8.35-37) says 
that these eight mentioned by Gautama (ftftqrr being substituted 
for qrrPs) and three more namely WTftwri^fTT, qrcv, and fituai^pn are 
common to all vargas. Vide aftre VI. 3 WIWTV^W *r gsrffcr ^fTt. 

16. 8mflioandrikB (I. p t 13) quotes verses of 6ahkha to the 
same effect. 
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near; look at what is highest, not at what is not highest 9 * 
Apastamba Dh. S. (I. 8. 23. 3-6) calls upon all Siramas to era¬ 
dicate faults that tend to destruction and to cultivate the oppo* 
site virtues (and gives long lists of both). This shows that in 
the scale of values mere performance of sacrifices and purifica¬ 
tory and other religious ceremonies ranked according to 
Gautama and other writers very low and the highest value 
attached to the moral qualities of the soul. There is no elabo¬ 
rate disoussion of the questions as to why a man should tell the 
truth or abstain from himsd (injury to sentient beings) and 
cultivate other high moral qualities. But it should not be 
supposed that no indications whatever are given of the reasons 
why this should be done. Two principles emerge if we closely 
examine the texts. In the midst of countless rules of outward 
conduct there is always insistence on the necessity to satisfy 
the inner man (Sntara-purusa) or conscience. Manu IV. 161 
says 4 assiduously do that which will give satisfaction to the 
antarStman’(inner self); IV. 239 says ‘No parents, nor wife 
nor sons will be a man’s friends in the next world; but only 
righteousness/ ‘Gods and the inner man mark the sinful acts * 
Vanaparva 207*54 and Manu VIII. 85, 91-92. Vide also Adi- 
parva 74. 28-29, Manu VIII. 86, Anu&asana 2. 73-74, The 
reason given for cultivating such virtues as daya,ahiihsa is 
based upon the philosophical doctrine of the one Self being 
immanent in every individual as said in the words‘tat tvara-asi\ 
This is the highest point reached in Indian metaphysics and 
combines morality and metaphysics. That doctrine requires us 
to regard the goodness or badness of one’s actions from the 
standpoint of other individuals who will be affected by such 
actions. Dak$a (III. 22) declares 11 ‘one who desires happiness 
should look upon another just as he looks upon himself. Happi¬ 
ness and misery affect one’s self and others in the same way 
Devala says that the quintessence of dharma is that one should 
not do to others what would be disliked by one’s self. 17 There- 


16 . tnWn v mszz v w '. i ott 

n 3 $r III. 22 . 

17. qpat y tfxk tf ^ i smw: *nu- 

H ^ 5 quoted in p- 17. Compare X. 12 

‘ anwawfr gy rifr qqqrft u» } wgsiKPTT'i H3.8-9 

qpim: i <rr ww r y qt « *m**?fc ** * * 

gs$ «j STTPa 260. 20 and 26 irapq- 

■ *r 5rt*nrf3q*Ttfr«n # ftqngqro 
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fore our texts lay down two seats of authority in morals viz., 
the revealed truth (truti) that ‘All this is brahma* and the inner 
light of oonsoience. Another reason for cultivating high moral 
qualities is found in the doctrine of the goals or ends of human 
existence ( purusartha ). From very ancient times they are said 
to be four, dharma (right conduot), artha (eoonomio interests ). 
kSma (satisfaction of sexual, emotional and artistio life), 
moksa (liberation of the spirit). The last is said to be the 
supreme end and to be attained only by the few and the vast 
majority can only plaoe it as an ideal to be attained in the 
most distant future. As regards the other three, there is a 
gradation of values. Kama is the lowest of all and only fools 
regard it as the only end. 18 The MahSbhSrata says : ' A wise 
man tries to seoure all three, but if all three oannot be attained, 
he secures dharma and artha or only dharma if he has a choioe 
of only one from among the three. A man of middling disci¬ 
pline prefers artha to the other two; dharma is the source of 
both artha and kirn a,’ The dharmagHstra writers did not 
condemn k&ma altogether, they recognise that kama has a place 
as a motive urging men to be active but they assigned it a low 
place. They recognised that a man shares with lower beings 
the impulses and emotions of sex, but that the satisfaction of 
these impulses is of lower values than the moral and spiritual 
ends proper for a developed human personality and therefore 
insist that it should be subordinated to artha and dharma. 
Gautama (IX 46-47) says ‘ one should not allow the morning, 
midday and evening to remain fruitless so far as dharma, artha 
and kama are concerned. But among these three one should 
attach most importance to dharma.’ Yaj. 1.115 says practioally 
the same thing. Ap. Dh. S. (II. 8. 20. 22-23) declares that 
* a man should enjoy all such pleasures as are not opposed to 

18. ftwSgvut JusTTvnmwrt i mm * 

FHFwftfaftwnrt i «rr?rt wmihrtgvwk n...*rmn3f 

fg c w m ^ a i srmt vrfk wfrww i gviv 

ft vtgftrv foq forbrit l wwbnrf l 124. 34-38; vide snffcprf 167.8-9 for the 
statement that dharma is the best, artha is middling and Jcama is the 
lowest and that a man should so act that dharma would be the principal 
goal of his life and that he should so deal with others as he would 
deal with himself ‘ *raTOT*n I nut w vfjfcnv 

ii.’ The nf wltd winds up with the words w W 

I etmes W ffc*bS W # WtftlV 0 5.62 ; vide also 

SWV 60.22, 151.37, 
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dharma. In this way one seoures both worlds'. '* In the 
BhagavadgltA (VII* 11) Krsna identifies himself with kdma 
that is not opposed to dharma. Kau^ilya says 10 ‘ one may enjoy 
kSma provided there is no confliot with dharma and artha, one 
should not lead a life of no pleasures ’ and then true to his 
role of a writer on arthatSstra, he proclaims that his own 
opinion is that artha is the principal of the three, as dharma and 
kama both spring from artha.' Manu (II. 224) 81 after setting out 
several views about which of the three is principal states it as 
his own opinion that one should strive for all the three, but 
adds that if artha or kama is in conflict with dharma one should 
give up artha or kama as the case may be. Visnu Dh. 8. 
(71. 84) and Bh&gavata 1.2. 9 say the same. The K&mashtra M of 
V&tsySyana defines the three and says that out of dharma, artha 
and k&ma eaoh preceding one is superior to eaoh following one 
and that to the king artha should be the highest goal. This 
teaching shows that there are proximate ends or motives and 
ultimate ends or motives, that the ultimate ends are really the 
most valuable and that the whole teaching of dharma&stra 
points to this that all higher life demands discipline both.of 
body and mind and requires the Bubjeotion of lower aims to 
aims of higher value. M anu IT. 4 (like Aristotle in the first 
sentence of his Politics) says that the end of all aotivity is some 
presumed good. Manu further says (V. 56 ) that the natural 
proclivity of all beings is to hanker after the satisfaction of the 
oommon and lower desires of hunger, thirst and sexual gratifica¬ 
tion and therefore no stress is to be placed on them but on the 
oessation or curbing of these. The Upanisads** recognise the 


19. vffarr w ntvrec > ate m rfi reiv m i *nv. u. 

II. 8. 20. 22-23. 

20. OTfanet I. 7 1 emt i n Atgen i. 

gv w gfit i awbpft fk vtfaiwiftfif i» 

21. dvs emnwf vr a 

II *3 II- 224; v) fVrat I *3 IV. 176 ; com¬ 
pare fcsgpdrepr 71.84 ) 1 ’> w* 111 . 18-19 

‘tHhenfoe wotc 1 *") feegppnw 
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22. MfttenBWigTCPfrem awgwmt vmwwfa 

1 ... sflaw«R W 3(3 i «i»iimHw r 


h Otw • rrjn»wma?r 1.2.7-16. 
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distinction between what is beneficial ( hit a) and what is most 
beneficial ( hitatama )■ S&ntiparva (288. 20 and 330.13) declares 
that what conduces to the greatest good of beings is ' satya.' 

The Mit&ksarS on Y&j. 1.1. remarks that ahimsd and other 
qualities are the dharmas common to all including even 
ofind&las. The qualities are variously enumerated and emphasis 
is laid upon different lists in different works. Sankhasmrti (I. 5) 
says that forbearance, truthfulness, self-restraint and purity 
are common to all varnas. The MahSbh&rata says that three 
are the best qualities among all beings viz., absenoe of enmity, 
truthfulness and freedom from anger* 4 and in another plaoe 
says that the best vrata ( vow) for a man is threefold viz., he 
should feel no enmity (to others ), should give and should speak 
the truth. Vasistha (IV. 4) says 85 that truthfulness, freedom 
from anger, generosity, akimsa ( non-injury) and procreation of 
offspring are (the common dharma) of all (varnas). Gautama 
(X. 52) says that even the Sudra has to submit himself to the 
dharma of truthfulness, freedom from anger and purity (of 
body and mind). Manu says that ahithsa, truthfulness, no 
wrongful taking of another's possessions, purity and restraint of 
senses are in brief the oommon dharmas of all varpas. 84 Manu 
(IV. 175 ) calls upon all to take delight in truth, in dharma, in 
conduct worthy of an &rya and in purity. In the 3rd oentury 
B. C. the remarkable emperor Asoka inscribed on stone in all 
parts of his empire the following list of virtues: oompassion, 
liberality, truth, purity gentleness, peace, joyousness, saintli¬ 
ness, self-oontrol; which bear a close resemblance to Gautama’s 
list and even to a later list of St. Paul (vide Pillar Edicts II 
and VII in K L vol. II p. 249 and p. 272 ). Y&j. (1.122) men- 
tions nine qualities as the means of securing dharma for all 
(from the br&hmana to the c&nd&la* 7 ). The Mah&bh&rata says 
that freedom from anger, truthfulness, sharing one’s wealth 


24. (T?n% f^nnt uwff t nflfarr mroir wrewwtor q* w u 

snwsrarfiM 28.9 ; g q qp»<ng ; ntu* i 

qfa # asRTWPJ 120.10. 

25. wtfcrt wrvwafhft qrsmfihrr varvw w t vfiw IV. 4; vide efws X. 
30 for 13 qualities prescribed for all Sdramas. 

26. wwwN g f i 'effifrq vi ftcq : i qrf ffu r utro uS vrjWs- 
II X. 63 ; vide VI. 62 for ten gupas prescribed for all 

s£ramas. 

27. 3*ri*n.f^nrir^T: i fnt «*rr-1. 12*; 

vide -qj. III. 66. 
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with others, forbearance, procreation ( of children ) from one’s 
wife ( alone ), purity, absence of enmity, straight-forwardness, 
maintaining persons dependent on one-self—these nine are the 
duties of all varnas. 88 The V&rnanapurana says that tenfold 
dharma is common to all and names these ten as ahinisa , satya * 
asteya , dana 9 forbearance, restraint, quiescence, not demeaning 
oneself, purity, tapas. 89 Hemadri ( vratakhanda pp. 7-8 ) quotes 
several passages from the Brahma, Brahrnavaivarta and Visnu- 
dharmottara for several s&dh&rana dharrnas ( virtues common 
to all varnas and dramas). The Visnudharmasutra enume¬ 
rates fourteen qualities as sam§nya-dharma. so 

The foregoing discussion establishes that all dharmasastra 
writers attached the highest importance to moral qualities and 
enjoined them upon all with all the emphasis they could 
oomrnand; but as their main purpose was a practical one, viz., 
to guide people to right acts in everyday life, they dealt more 
elaborately with the acts, rites and ceremonies that each person 
had to do with reference to his station in society. They are 
therefore found principally concerning themselves with varn&- 
srama dharma and not with sadharana dharma (i. e. duties 
common to all alike ). 

Arydvarta — One important question that is very much 
canvassed in works on dharmasastra is about the country or 
territory which should be called arydvarta or which was a fit 
habitation for those v^ho oalled themselves the followers of the 
Vedio religion. Therefore a few words on this subject would be 
quite relevant. The Bgveda shows that the centre of Aryan 
culture in the times of the ftgveda was the land of the seven 

28. amite: TOT • ST3HT: *5$ I 

atrsfa >i*v*n*t wfo w srrfar. 60. 7-8. 

29. aritwr qr* i ^ 

rsrfte n 1 1 wfw) wr&fSr*?: « 14.1-2 ; wurgrro 

114. 16-18 prescribes the following as common to all varnas and Ssramas. 
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prescribed for all Sdramas and ?TTT%<r$ 297. 24-25 for 13 3 iwiW?i$s 
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rivers, viz. North-west India and Punjab. We find that the 
rivers from KubhS (the Kabul river, in Jig. V. 53. 9 ; x. 76. 6 ), 
Krumu (the modern Kurrara, Rg. V. 53. 9, X 75. 6 ), SuvSstu 
( modern Swat, in Rg. VIII. 19. 37 ), the seven Sindhus (Rg. II. 
12. 12, IV. 28. 1, VIII. 24. 27, X. 43. 3) up to the Yamuna 
( Rg. V. 52. 17, X 75.5 ), the Ganges ( Rg. VI. 45. 31, X 75.5 ) 
and Sarayu (probably in modern Oudh, in Rg. IV. 30. 18 and 
V. 53. 9 ) figure in the Rgveda. Among the rivers of the Punjab 
the following are individually mentioned:— Sindhu ( Rg. II, 
15. 6 ‘he made the Sindhu flow northwards \ Rg. V. 53. 9, 
Rg. IV. 30.12, Rg. VIII. 20. 25 where referenoe is made to the 
medicine in the Sindhu, in the Asiknl, in the seas and on 
mountains), Asiknl (Rg. VIII. 20. 25, X. 75. 5), Parusn! 
(Rg. IV. 22. 2, V. 52. 9 ), Vipafi and Sutudri ( Rg. III. 33. 1 
where their confluence is spoken of ), Vipat alone in Rg. IV. 30. 
12, Sutudri alone in Rg. X. 75. 5, Dpsadvatl, ApayS and Sara- 
svatl (as very holy in Rg. III. 23. 4), Sarasvatl alone (Rg; VII. 
95, the whole hymn is addressed to it of which verse 2 says it 
springs from the mountains; Rg. VI. 61 is another hymn 
addressed to it, v. 10 of which says it has seven sisters), 
Gomat! (Rg. VIII. 24. 30, X. 75. 6), VitastS (Rg. X. 75. 5). 
Gradually the Aryans spread southwards and eastwards. 
The K&thaka S. X 6 speaks of Kuru-Pafiofilas. In the Br&h- 
mapas the centre of Aryan activities and culture shifted to the 
oountries of the Kurus and Pafiofilas and Kosala-Videhas. 
For example, the Satapatha Br&hmana remarks that in the lands 
of KurupanoSlas speech is at its best. 31 In Sat. Br. XI. 4.1. 
1 Udd&laka Arupi is oalled a Kuru-Pancfila brShmapa and 
contrasted with brfthmapas of the north ( S. B. £. vol. 44 p. 51). 
Similarly the Kaufltaki-br. (VII. 6) remarks 38 that those who 
want to learn ( best) speech go northwards or wait upon him 
who comes from that direction. In the Satapatha we have the 
story of Videgha M&thava who went beyond the country of 
Kosala-Videha, crossed the river Sadanlra that oame down from 
the Himalaya, and settled to the east of that river, where the 
country was a cultivated and oivilized one in the times of that 
work, while in former ages it had been uncultivated (I. 4. 1. 
4-17, S. B. E. vol. 12 pp. 105-106,). Even in the Buddhist 


31- swnprtvmif swrarrawr i sravw wr. III. 2. 3. 15. Vide s. 

B. E. vol. 12 p. XL11 n. 1 and vol. 26 p. 50 for various interpretations. 
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J&takas we see that being an ‘ udicoa brihmano ’ was a souroe 
of great pride ( vide Fiok’s work p. 40 ). The Tai. Br. speaks of 
the vedi of the gods as being in Kuru-ksetra. 22 Even in the 
Bgveda itself the country through 1 which the rivers Dr^advatl, 
Apayft and 8arasvatl flowed is spoken of as the best spot 
( vide III. 23. 4). The Tai. Br. says that the EurupancSlas go 
east in the winter and westwards in the last month of summer. 
In the times of the Upanisads also the Kurupancala country 
appears to have oooupied a pre-eminent place. The Br. Up. 

(IIL 1.1.) says that when Janaka, king of Videha, performed 
a sacrifice the br&hmanas of Kurupaficala flocked there in large 
numbers. Vide also Br. Up. III. 9.19. The Br. Up. VI- 2. 1 and 
ChSndogya V. 3.1 say that Svetaketu went to the assembly of 
the Pafic&las. Kausltaki Br. Up. (IV. 1.) names the countries 
of Uslnara, Matsya, Kurupaficala and Kadivideha as centres of 
intellectual activity and in II. 13 refers to two mountains 
one in the North and the other in the South ( meaning probably 
Himavat and Vindhya). According to the Nirukta (II. 2), 
the country of Kamboja was outside the limits of the country 
of Ary as, though the language spoken there seems to have been 
the same. The Mahabhasya lends support to this and adds that 
Suragtra was not an Arya oountry (vol. 1, p. 9 ). In the times 
of the Dharmasutras great divergence of opinion prevailed on 
the question of the looation of Aryavarta. The Vasistha- 
dharma !4 -sutra says: * Ary&varta is to the east of the disappea¬ 
rance (of Sarasvatl in the desert), to the west of K&lakavana, 
to the north of the mountains Pariyatra and Vindhya and to 
the south of the Himalaya ’. It then refers to two more views 
held by other authors viz., * Aryavarta is in the region between 
the Ganges and the Jumna ’ and ‘ where the black antelope 
roams about there is spiritual pre-eminenoe ’. The Baud. D. S. 
(L 1.27) gives the same limits of Aryavarta as Vasistha, 

33. .Stat i m. V. 1.1; fa wr 

«r gffrvr 3ijrnr i jugv smmvt 

II III. 23. 4 ; for Kurukfetra as a very ancient place vide 
datapaths IV. 1.5. 13 and Ait. Br. ( cbap. 35. kb. 4) ; snjhmsTWvn! 

fafrft i awnfa mft vraff vfar i .vrv»j 

fq q twg r vfai • fc. wr. I. 8.5. 

w fanw i... ' vmn ftwrfa 

1. 8-9 and 12-13. 
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substituting the word ‘ vinaSana ’ for ‘ Sdarsa 35 Pataftjali in 
his MahSbhSsya defines Aryftvarfca several times in the same 
terms as Vasistha does. 38 The Dharmasutra of Sankha-Likhita 
gives somewhat similar limits by remarking * spotless spiritual 
pre-eminenoe is to be found (in the country ) to the east of the 
oountries of Sindhu and Sauvlra, to the west of the oity of 
K&mpill, to the south of Himalaya and to the north of 
Ptriy&tra \ 37 The extant Manusmrti (II. 22) makes ArySvarta 
coterminos with the whole of India north of the Vindhya by 
saying that the territory between the Himalaya and the 
Vindhya and extending up to the eastern and western ooeans is 
known by the wise as ArySvarta. The second view (viz. 
ArySvarta is the region between the Ganges and the Jumna) 
occurs in Baud. Dh. S. (1.1.28 ). In the Tai. Ar. 11.20 special 
honour is shown to those who dwell between the Gangs and the 
Yamunft. The third view (viz. Aryavarta is the country where 
the black antelope roams about naturally ) is the one given in 
most smptis. Both Vasistha (1.14-15 ) and Baud. Dh. S. (1.1. 
29*30) quote an ancient gatha from the NidSna work of the 
Bhallavins 3 * to the effeot that wherever the black antelope 
roams about in the country lying between the Sindhu in the 
west and the rising mountain in the east, there is spiritual 
pre-eminence. So this view is a very anoient one and probably 

srnamt W I & U. a, I. 1.27. Even so early as the trWOTHVT- 

wignu we have the words (24.17.1). This shows 

that the Sarasvat! had disappeared by the time of the crrvsv. According 
to the Vanaparva 82. Ill Vinadana is the tirtba where the Sarasvatl 
disappeared and Vanaparva (130. 3*6) says that the 8arasvati 
disappeared at the entrance of Ni$SdartS$(ra through fear of pollution 
from NipSdas and &alyaparva ( 37.1-2) tells us that Vinadana is the 
saored place where the Sarasvati disappeared through hatred for &Udras 
and Abhiras. 

36. wj gutrvWt • unrnprfo t vnursnwwwwn ftwswtgsftw 

l vol. I. p. 475 (on PSp. II. 4.10 ), vol. III. p. 174 

( on PSp. VI. 3.109 ) 

37. r nftgwyfUhiii qfsitfrH vsnwTwrcvT tnft «uanq*e« l 

nglSWtn* l quoted in uftHTOTTOIW ( dl vi ft s ftq u p. 57 ). 
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readsand explains it as ‘ where the sun setswhile Hsit o fi 
may mean 'dividing line, boundary ’. q ftm s nn qitpT p.57 reads fuWT’ft and 
explains R(rci>n ua ws la n ftwr f%f3- 
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arose from some mythological aocount as is indicated by the 
commentary of Visvarupa on Yaj. 1.2 which quotes a prose 
passage of the SvetfiSvataras ' Sacrifice became a blaok antelope 
and wandered over the earth; dharma followed it in its 
wanderingsThis view of the limits of Aryavarta is maintained 
by Sankha (as quoted by Visvarupa on Yaj. 1.2), Vispudharma- 
sutra 814, Manu II. 23, Yaj. I. 2, 8amvarta4, Laghu-Harlta (I.p. 
178), Veda-VyAsa (I. 3), Brhat-Parasara (p. 56) and several 
other smrtis. The Manusmrti (II. 17-24 ) defines Brahmavarta 
as the country between the holy rivers Sarasvatl and Drsad- 
vatl, j * says that the traditional mode of conduct observed in that 
oountry is oalled sadacUra, that the countries of Kuruksetra, 
Matsya, Pafioala and Sfirasena are styled Brahmarsidesa 
and are slightly less (in holiness ) than BrahmSvarta, that 
Madhyade6a is between the Himalaya and the Vindhya and to 
the east of VinaSana and to the west of Prayaga, that 
Aryavarta is the country between the Himalaya and Vindhya 
up to the eastern and western oceans, that that territory where 
the black antelope roams about naturally is the country fit 
for sacrifices and the countries beyond constitute mlecchafleia , 
that men of the three higher varnas should endeavour to 
live in these countries (viz. Brahmavarta, Brahmarsideda, 
Madhyadeda, Aryavarta &c.) while a dudra, when distressed 
for his livelihood, may stay in any country whatever. The 
Visnudharmasutra (84. 4) says that the country where the 
system of the four varnas is not established is to be known as 
Mleccha country and Aryavarta is beyond that. This is ex¬ 
plained by Apar&rka (p. 5) as follows • one who desires to 
practise Yedic religion should live in one of the four countries 
viz. Brahmavarta and others; if that is not possible, then in 
a oountry where there is establishment of the four varnas and 
the blaok antelope roams about naturally; if both these oannot 
be had, then one should dwell in a oountry where at least one 
of the two (caturvarvya and black antelope) is found. The 
above discussion shows that in very ancient times the oountry 
south of the Vindhya was looked upon as beyond the pale of 
Aryan culture. Baud. Dh. S. (1.1.31) says that the countries of 
Avanti, Aiiga, Magadha, Surastra, Daksinapatha,Upftvrt,8indhu 

39. Vide Tsndya Br. 25. 10. 13-14 for Dr? ad vat I falling into the 
Saraavat! and 25. 10.16 for the disappearance of the latter and Ait. Br. 
(chap. 38 kh. 3) for Kuru-Pancsla, Va4a and U4lnara as included in 
the centre of India.. 
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and Sauvlra are of mixed origin (i. e. not of pure Aryan 
ancestry), that a person who goes to Araflaka, KSraskara, 
Pundra, Sauvlra, Anga, Vahga, Kalinga and Pr&nflna (?) has 
to offer a solemn sacrifice like the Sarvaprstha and that for 
going to Kalinga the prSyadoitta is an offering to. Vai&v&nara 
Agni. The Mit. on Taj. III. 292 quotes a verse of Devala to the 
effect' that if a man goes to Sindhu, Sauvlra, SaurSstra, the 
border lands (or Mleccha countries), Anga, Vanga, Kalinga 
and Andhra he has to perform the Upanayana sathskftra over 
again. 40 The Mit. adds a remark that this is so only if the man 
goes to these countries for some purpose other than pilgrimage. 
Gradually however as Aryan culture spread over the whole 
of what is now called India the view of the sages about the 
oountries pre-eminently Aryan had to be given up. MedhStithi 
on Manu II. 22 explains that Ary&varta is so oalled ‘ because 
Aryas again and again spring up there and because the 
Mleoohas even if they overrun it from time to time do not abide 
there for long ’ and then makes the following very sensible 
observation (on II. 23) ‘ if a ksatriya king of excellent conduct 
were to conquer the Mlecohas, establish the system of four 
varnas (in the Mleooha country) and assign to Mlecohas a 
position similar to that of cftndSlas in ArySvarta, even that 
(Mleooha) country would be fit for the performance of sacri¬ 
fices, since the earth is not by itself impure, but beoomes impure 
through contact (of impure persons or things).’ 41 As a result 
of the spread of Aryan oulture eastwards and southwards 
and the frequent invasions of non-Aryan tribes on the north¬ 
west, the oountries on the rivers of the Punjab came to be looked 
upon in the whirligig of time as unworthy of the Aryas to 
live in. Karnaparva 43. 5-8 abuses those who live on the Sindhu 
ol Vnvpwi* and dharifndbShua. tt 

40. jRtwrfiT&*n i sq pvyy fef Mmm «rwx dwn- 
I. This is Devala v. 16 with slight variations in the 3rd psda. 

It is aseribed to Baudhffyana in the Smrtioandriks I. p. 9. 
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i on *ns II. 22. vnu nuwwft *$*or- 

wit fsr *tt j«vi% i I*ut. on us II. 23. 

42. vwprt f^jvwrrt *nftut i rmc u4 e ni i es ei tft en- 

43. 7 ; arJfo 44. 31-34 calls these countries Aratfas and 
‘ najtadharma \ Vide vw V* fatSW I emgT sw wrfiwt 
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Another word which is very often used, particularly in the 
PurSnas, to denote the territory where the ancient Vedio reli¬ 
gion prevails is Bharatavarsa or Bharatavarsa. It occurs in the 
Hathigumpha Inscription of Kharavela ( 2nd century B. O.) as 
Bharadhavasa. 48 The Markandeyapurana says that Bharatavarsa 
has the ocean on the east, south and west and the Himalaya on 
the north. 44 The Visnupurana (II. 3.1) says the same and 
Matsya (114*10 ) and Vayu define Bharatavarsa as stretching 
from Cape Comorin to the source of the Ganges. 45 Sahara ( not 
later than 5th century A. D.) in his bhftsya on Jaimini (X. 
1*35 and 42 ) shows that to him there was unity of language 
and culture from the Himalaya to Cape Comorin. 46 Paithlnasi as 
quoted in the Paribhasa-prakasa (p. 58) says that dharma is fully 
developed (lit. four-legged ) in the country from the Himalaya 
to Cape Comorin. 47 According to Markandeya ( 53*41), Vayu 
(vol. I chap. 33*52) and other Puranas Bharatavarsa is so called 
after Bharata, son of Bsabha, descendant of Svayambhuva Manu; 
while Vayu ( vol. II. chap. 37*130 ) appears to strike a different 
note by saying that Bharatavarsa is so called after Bharata, 
the son of Dusyanta and Sakuntala. The Visnupurana says 
that after thousands of births a person secures life as a human 
being in Bharatavarsa and this land is called Karmabhumi (the 
land of religious actions ) for those who want to secure heaven 
and final liberation. 48 The Vfiyupurana says almost the same 
and adds that in no land other than Bharatavarsa is karma 
prescribed for mortals. It is somewhat amusing to find that 

43. Vide E. I. vol. 20 p. 79. 

44. ihv ^ i to 

qw: ii i 57 . 59 . 

45. ^4 i ertfutf wm vw storfot n 

II. 3. 1; vol. I, 45. 75-76 3rrf w i vf 
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many of the countries of India that in modern times pride them¬ 
selves on being most orthodox are deolared by the Aditya-pur&na 
(as quoted in the SmrticandrikS ) to be countries unfit for 
habitation and to be suoh that a stay in them except for pilgrim¬ 
age entailed loss of caste and pr5yasioittas. 49 The Adipurana 
( Adityapurana ? ) as quoted in the ParibhasSprakasa ( p. 59 ) 
says ‘ no one, whether a dvija or not, born in Aryavarta should 
cross the three rivers, Sindhu, Karmada (i. e. Karman&dS) or 
KaratoyS except on a pilgrimage ’ and that if he does so, he 
should perform the penance of oandrayana. 

All smrti writers and commentators generally restrict 
themselves to the duties of varnas and Ssramas as practised in 
Aryfivarta or Bharatavarsa, though in very rare cases (as in 
Yftj. II. 192) they provide for the observance of the usages of 
even heretics. 


49. i giifrfl fl oret fou ffrfryn 

W «# (same verse as in d. yfir- 

l I. p. 9 quoting 
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CHAPTER II 

VARNA 


The number of works dealing with the origin and 
characteristics of the caste system in India is legion. Most 
of them, however, concern themselves with the detailed des¬ 
cription of the bewildering variety of castes and subdivisions 
of castes in modern times and their present religious and social 
customs and usages# The origin of caste has given rise to 
great speculation and several schools of thought have arisen. 
Generally individual authors lay undue emphasis on one 
element or attach far too much importance to one point in 
tracing the origin of the caste system and its ramifications, 
such as race ( Risley ), tribe (Ibbetson ), occupation ( Nesfield ). 
The study of the origin and development of caste in India is 
one of deep and absorbing interest to all students of sociology. 
A complete and critical examination of the several theories 
of caste advanced by distinguished authors and a detailed 
description of the hundreds of castes and suboastes now found 
in India is far beyond the scope of the present work. For 
those who want to make a thorough study of the most 
important works on caste a modest list is given in the footnote 
below. 50 


50. J. N. Bhattacharya’s * Hindu castes and sects * (1896); E. A. H. 
Blunt’s ‘Caste system of Northern India * (1931) ; W. Crooke’s ‘Tribes 
and castes of N. W. Provinces and Oudh ’ 4 Vol. (1896); N. K. Dutt’s 
‘Origin and growth of caste in India’(1931) and *Aryanization of 
India * (1925 ) ; R. E. Enthoven’s ‘ Tribes and castes of Bombay ’ 3 Vol. 
( 1920); R. Pick’s * Social Organisation in North-east India in Buddha’s 
time,’ translation by Dr.S. K. Maitra 1920 (deals only with the Buddhist 
Jstaka materials) ; Dr. Ghurye’s ‘Caste and race in India’ (1932) ; Ibbet- 
son’s * Punjab castes ’ ( 1881, reprint in 1916 ) ; S. V. Ketkar’s ‘ History 
of caBte in India ’ 2 Vol. (1909 and 1911) ; Kitt’s ‘ Compendium of 
castes found in India ’ ( 1885 ) ; Nesfield’s ‘ A brief review of the oaste 
system of the North-west Provinces and Oudh’ ( 1885); O’Mallejr’s 
‘ Indian caste customs f (1932 ) and * India’s social heritage ’ ( 1934) • 
Hayavadan Rao’s * Indian Caste system * ( 1934 ) ; Risley’s ‘ Tribes and 
oastes of Bengal ’ 1891 ( mostly anthropometric data ) and ‘ People of 
India 9 2nd ed. 1915; R. V. Russell’s ‘Tribes and castes of Central 

( Continued on next page ) 
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The caste system has been highly eulogised and also most 
severely condemned by Western writers. Sidney Low in his 
‘Vision of India* (pp. 262-263, 2nd ed. of 1907) speaks of 
the beneficent aspect of the caste system in the following 
eloquent passage ‘ There is no doubt that it is the main cause 
of the fundamental stability and contentment by which Indian 
society has been braced up for centuries against the shocks 
of politics and the cataclysms of Nature. It provides every 
man with his place,- his career, his occupation, his circle of 
friends. It makes him at the outset a member of a corporate 
body, it protects him through life from the canker of social 
jealousy and unfulfilled aspirations; it ensures him compa¬ 
nionship and a sense of community with others in like case 
with himself. The caste organization is to the Hindu his 
club, his trade union, his benefit society, his philanthropic 
society. There are no work-houses in India and none are as 
yet needed.’ Abbe Dubois, who wrote about 130 years ago 
after being in close touch with Hindus of all castes for 
15 years as a missionary, remarks ( in his work on the 
character, manners and customs of the people of India, 
translated into English and published in London in 1817) 
‘ I consider the institution of castes among the Hindu nations 
as the happiest effort of their legislation; and I am well 
convinced that, if the people of India never sunk into a state of 
barbarism, and if, when almost all Europe was plunged in 
that dreary gulf, India kept up her head, preserved and ex¬ 
tended the sciences, the arts and civilization, it is wholly 
to the distinction of castes that she is indebted for that 
high celebrity * (p. 14) and he devotes several pages to 
the justification of this remark. Maine in his ‘ Ancient 


( Continued from last page) 

Provinces * 4 volumes ( 1916 ); Emile Senart’s 4 Lee caste dans l ’ Inde ’ 
(1896) translated by Sir E. Ross (1936); M. A. Sherring’s 4 Hindu 
Tribes and Castes ’ 3 volumes ( 1872-1881 ); G. Slater’s 4 Dravidian 
element in Hindu culture’ (1914); Steele’s ‘Law and customs of Hindu 
castes ’ (1868); Thurston and Rangaohari’s 4 Caste and Tribes of South 
India ’ 7 volumes (1909 ) ; John Wilson’s 4 Indian castes ’ 2 vol. (1877); 
1 Mysore Tribes and castes’ by S. V. Nanjundayya and Rao Bahadur 
L. K. Ananthakrishna Iyer, vol. I-IV with several hundred illustrations. 
Besides these there are numerous papers published in Journals suoh as 
Weber’s in 4 Indisob© Studien ’ vol. X pp. 1-160 (very exhaustive as to 
Vedio material) ; Dr. Ghurye’s on 4 Ethnic theory of caste ’ in 4 Man 
in India ’ vol. IV (1924 ) pp. 209-271. 
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Law * ( new edition of 1930 p. 17 ) characterises it as * the 
most disastrous and blighting of all human institutions.* 
Sherring in * Hindu tribes and oastes * vol. III p. 293 says * it is 
the most baneful, hard-hearted and Joruel social system that 
could possibly be invented for damning the human race \ On 
the other hand Meredith Townsend in ‘Europe and Asia* 

(edition of 1901 p. 72) wrote * I firmly believe caste to be a 
marvellous discovery, a form of socialism which through ages 
protected Hindu Society from anarchy and from the worst evils 
of industrial and competitive life — it is an automatic poor law to 
begin with and the strongest form known of Trades Union \ 
There are others, 51 though their number is small, that believe 

51. E. g. Sherring in hia ‘.‘Hindu Tribes and castes * vol. Ill p. 274 
says 4 It has been said with some troth that caste promotes cleanliness 
and order and is in a certain sense a bond of union among all classes 
of the Hindu community. Yet surely these ends might have been 
attained in a simpler manner and by a less antagonistic process. The 
invention of a project so wonderfully elaborate and intricate — a project 
of bringing into absolute .subjection two hundred millions of the human 

species by robbing them of their independence,.the invention of a 

project like this, so prodigious and far-reaching was not needed to 
accomplish such useful and beneficent ends. That another and very 
different object was iu view from the very first is abundantly manifest. 
This object was neither more nor less than to ex^lt the Brahman, to 
feed his pride and to minister to hi® self-will.* Equally sweeping con¬ 
demnation can be and has been indulged in {as regards feudalism and 
modern capitalism. Fick (p. 331) entirely scouts the idea that the theory 
of oastes was invented by the priests. There are several fallacies 
lurking in the above quoted passage of Sherring. In the first place, 
there is nothing to show that the caste system was invented by any 
body of persons who could impose their will on a continent. The 
system simply grew up in the lapse of ages. The population of Hindus 
when Sherring wrote^may have been near two hundred millions, but it 
oould not havo been more than a small fraction of that colossal number 
during the thousands of years that the system has flourished. Besides 
writers like Sherring pass over the great achievements of Indians under 
the caste system in Literature, religion and philosophy, in handicrafts 
and in tho fine arts and unduly exaggerate the defects of the system 
that have become glaring only in the machine-made civilization of the 
19th and 20th centuries. These critios ignore the great adaptability of 
the system, whereby it preserved Indian society from social anarchy 
during ages of foreign invasions and internecine wars. While severely 
condemning the brahma t? as the critics altogether forget that the vast 
and varied Sanskrit Literature owes its production and preservation 
mostly to the saorifice of the brffhmanas for ages. Under the oaste 
( Continued on next page ) 
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that the caste system was an invention, an artificial product, 
due to the maohinations of orafty brShmanas. Every great 
institution has its extremes of good or evil. This work will 
endeavour to steer clear of downright and hypercritical con¬ 
demnation of the caste system due to relying on modern stand¬ 
points and conditions of society and unthinking adulation 
thereof. It will try to present and balance facts and though it 
cannot help passing judgments it will leave the reader free 
to judge for himself as far as possible. In the present work the 
discussion will be mostly confined to the evidence of Sanskrit 
literary monuments, ancient and medieval. An attempt will 
be made to trace the origin of caste from Vedio times, to exhibit 
theories of the DharmasutrakSras, other smrtikaras and com¬ 
mentators on the subject and to describe the peculiar ceremonies, 
privileges, duties and responsibilities of Hindu castes as 
gathered from these works in Sanskrit. To discuss the feasibility 
or desirability of totally destroying the caste system or the ways 
and means of attaining that end is deemed to be outside the 
legitimate limits of this volume. It may, however, be expressly 
stated as the author’s opinion, in order to avoid misunderstand¬ 
ings or fruitless speculations about his personal views, that he 
does not think that the caste system was an artificial product 
due to the intrigues, greed and cunning of brahmanas, nor does 
he hold that it is feasible to destroy the whole edifice of the caste 
system in the near future. In the cities we may find some 
people taking their food together but the real India is in the 
villages, where in spite of the loud denunciations of reformers 
for a hundred years, the restrictions on taking food and inter¬ 
caste marriages are almost as rigid as they once were. Our 
efforts must be directed to wide and rapid spread of literacy 
among the village people, the diffusion of the idea of one people 
and one nationality and gradual fusion of small subcastes into 
larger*similar units. We in India have no doubt reached a 
critical stage in our history when old ideals, institutions and 

( Continued from last page ) 

system, no man was allowed to be useless to the commonwealth and his 
conduct was a question of honour with his group. When all work was 
turned out with the hands, the caste system tended to preserve and 
augment the skill of artisans. Moreover what social organization is to 
be substituted and how is not made clear by these critics. Most of these 
critics have the western social system based on wealth and the indus¬ 
trial revolution in view; but that system also is as evil as or perhaps 
^rorse than the modern caste system. 
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habits are being shattered by the impact of new ideas and by 
the onrush of world forces. We have to decide whether we shall 
make or be able to make a clean sweep of all old ideals and 
institutions as so much debris and rubbish or whether while 
keeping the old ideals and some of the old institutions as founda¬ 
tions we shall build up a new social order and create and foster 
new habits of thought and action. It is beyond the scope of 
the present work to write more on this point. 

A sort of caste system based on birth and occupation did 
prevail in many countries in anoient times as in Persia, Rome 
and Japan. But in all these countries it hardly ever made any 
near approach in rigour and complexity to the oaste system that 
we have in India and instead of ramifying into divisions and 
subdivisions, it dwindled and disappeared in the course of time. 
No unanimity seems possible as to the several causes and ciroum- 
stanoes whioh led in India alone to the evolution of the 
stupendous structure of oaste. Not only is it impossible to hold 
that the origin of the modern complexity of the oaste system is 
to be traced back to one single oause, but it is difficult to accept 
that even all the origins that have been postulated by the 
several authors oan adequately and satisfactorily explain the 
modern caste system. 

In most of the works on the castes in India a few features 
are pointed out as the characteristics of the caste system and as 
common to all castes and sub-castes. They are: (1) heredity 
i. e. in theory a man is assigned to a particular caste by birth 
in that oaste ; ( 2 ) endogamy and exogamy i. e. restriction as 
to marrying in the same caste and not marrying certain rela¬ 
tives or other persons, though of the same oaste; ( 3) restric¬ 
tions as to food (i. e. what food and water may be taken or not 
taken and from whom ); ( 4) occupation (i. e. members of most 
castes follow certain occupations and no others); (5) grada¬ 
tion of castes, some being at the top in the sooial scale and 
others being deemed to be so low that they are untouohable. 
Some authors 58 like Senart add another characteristic, viz. the 
oaste oounoil with its ohief having in meeting assembled 
among other matters the power to regulate the conduct of its 
members, to impose the penalties of fine or excommunioation 
for lapses. It may be said at onoe that this last is a feature 


62. Vide 'Senart’s ‘oaste in India’tr. by Ross pp. 66-73 (1930). 
Jfick pp. 36-37 holds that there were no oaste counoils and no oaste 
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that is not found among most of the brShmana and ksatriya 
castes even in modern times and is not dealt with by dharma- 
dSstra works. Endogamy is now the most prominent characte¬ 
ristic of caste and so is the theory that it is by birth. The 
other three are more or less fluctuating from province to pro¬ 
vince and age to age. In this work the first five characteristics 
of the caste system set out above will be subjected to a close 
critical examination on the basis of the Vedic and dharma- 
Sastra material. We must also remember that the attributes 
of caste have not been the same throughout the ages. There 
is great difference between the popular conceptions of 
modern caste and the conceptions about it embodied in 
the ancient and medieval dharma&astra works. In the 
twentieth century caste in India is a matter of marriage and 
to a much lesser extent of food and drink. As to avoca¬ 
tions any one can at present follow any profession without 
fear of loss of caste excepting a few believed to be very impure 
and very degrading ones (like those of sweepers, butchers, 
tanners &c.). It is also not possible even now for any one 
to be generally accepted as a priest, unless he is or claims to 
be a brahmana. The old barriers that separated one caste or 
subcaste from another have been greatly shaken by the influx 
of modern ideas and the exigencies of the times and one may hope 
that in a few decades more caste will remain as a purely social 
institution regulating marriages and to a lesser extent commen- 
sality (and not a religious one ). Western scholars, in spite of 
their most commendable patience and industry, often present, 
through ignorance or lack of first-hand knowledge, the number 
of castes as larger than what it actually is. For example, 
Sherring (vol. II. Introduction pp. XXII-XLVI) gives an 
alphabetical list of brahmanical tribes and remarks (XLVII) 

1 Hundreds of these tribes, if not at enmity with one another, 
oherish mutual distrust and antipathy to such a degree that 
they are socially separated from one another as far as it is 
possible for them to be-as much as brfthmanas are from the 
lowest outcastes- neither eating nor drinking together nor 
intermarrying \ The list he gives is most misleading. To take 
only a few examples, he enumerates Athavle, Achwal, Abhyan- 
kara, Apte, Agasha, Bhanu, Bivalkar, Badye, Bhide, Bhagvat, 
Bhuskute, Bhat, Bodas as separate tribes ; but it is well-known 
to people in Western India that these are the surnames ( not 
suboastes) of the Konkanastha or Citpftvana brfihmanas, who 
not only interdine» but also intermarry among themselves^ 
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provided there is no bar on the ground of sameness of gotrn 
and pravara. 

The word varria means * colour ’ or * light f in most 
passages of the Rgveda (e. g. I. 73.7, II. 3.5, IX. 97.15, 
IX. 104.4, IX. 105.4, X. 124.7 ). But in some verses of the 
Rgveda 58 the word varna is associated with groups of people 
having a skin of a dark or fair colour. For example, we 
read in ®g. II. 12.4 ‘(Indra) who placed low the dasa colour 
in a cave (or darkness)'; in Jig. I. 179.6 ‘the fierce sage 
(Agastya) cherished bothvarnas’; in Rg. IX. 71.2 ‘ like one 
( a fighter ) who strikes the people he ( Soma ) who is powerful 
goes giving out frequent roars; he exposes the Asura colour '; 

in Jig. I. 130.8 ‘ Indra helped in battles the Arya sacrificer. 

Indra punished for the sake of Manu (the dasas) who do not 
observe the ordinances and subdued (or killed ) the dark skin 
4 Indra having killed the dasyus protected the arya varna' 
( Rg. III. 34.9 ); ‘ You (Indra ) subdued for Rjisvan, the son 
of Vidathin, Pipru and powerful Mrgaya; you mowed down 
fifty thousand dark (men), you shattered cities as old age 
does shatter good looks ’ Rg. IY. 16.13; 4 Somas, which strike 
away the dark skin ’ Rg. IX 41.1. In Rg. I, 158.5 a certain 
dasa is called Traitana which name has a Persian ring about 
it; In Rg. I. 104.2 varna seems to be plaoed in opposition to 
dasa. These passages make it clear that the Aryas and dasas 
were two opposing camps and both were designated 4 varnas * 
on account of the colour of their skins. The Tai. Br. I. 2. 6 
( with referenoe to the Mahavrata in which there was a mock 
fight between a brahmana and a 6udra) says ‘that the brfihmana 
is the divine varna, and sudra is the asurya varxia \ 54 If 
we can interpret the Bgveda verse by the help of the Tai. Br. 
then in Rg. IX. 71.2, the words ‘ asuryam varnam' mean 
*fiudra tribe.'. There is no doubt that the word asura when 
applied to gods like Varuna has another meaning also in 
the Rg. In numerous places in the Rgveda the antagonism 


53. vi ott 5?:II. 12.4; l1.179.6. 

Here SByaija interprets 4 varpau * as 4 ksrna T and ‘tapaB,’ but this is 
far-fetched and it appears better to take the passage as meaning that 
Agastya supported both Aryas and dasas. The words cannot reasonably 
be taken to refer to HrShmaga and K?atriy& sinoe there was no difference 
of colour between the two and sinoe varqas have been four and not two 

64. mpiw TOwf i t *off wrgrori ^ l 

tfc wr. I. 2. 6. 

H.D. 4 
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between the aryas and dasas or dasyus is emphasized and 
prayers are offered to Indra and other gods for having subdued 
or for subduing the dasa in favour of the Arya. Rg. I. 51.8; 
I. 103.3; I. 117.21; II. 11.2, 4,18, 19 ; III. 29.9; V. 70.3 ; VII. 5.6; 
IX 88.4 ; VI. 18.3 ; VI. 25.2. In Rg. I. 51.8 Indra is requested 
to mark who are aryas and who are dasyus. This does not 
mean that there was difference between the two in bodily 
appearance only; on the contrary the antithesis between the arya 
who is referred to as 4 barhismat 9 and the dasyu who is styled 
‘avrata* clearly shows that the emphasis was rather on the 
difference of their cults. That dasyu and dasa are identical in 
meaning follows from the same epithets being applied to both and 
from the fact that dasyu and dasa oocur in the same verses as 
applying to the same enemy. 55 In Rg. X. 22.8 dasyu and 
dasa are used in the same verse as applicable to the same 
enemy. In Rg. X. 99.6 and 8 Indra is represented as killing 
both dasa and dasyu respectively. The dasyus are described 
as 4 avrata 9 (not obeying the ordinances of the gods) in 
Rg. I. 51.8, I. 175.3, VI. 14.3, 4 akratu f (who perform no 
sacrifice) in VII. 6.3, 56 4 mrdhravacah * ( whose speech is in¬ 
distinct or soft) in VII. 6.3 and V. 29.10, 4 anasah * ( snub-nosed 
or dumb) in Rg. V. 29.10. It appears that dasa and dasyu 
are synonyms and were sometimes styled asuras. For 
example, Sambara is called dasyu and dasa in Rgveda VI. 31.4 
and d^sa in Rg. VI. 26.5 and is also associated with 
asuras like Pipru in VI. 18.8 ; Pipru is spoken of 
as a dasa in Rg. VIII. 32.2 and as an asura in X. 138.3. 
Varcin is styled dfisa in Rg. IV. 30.15 and VI. 47.21 
and asura in VII. 99.5. In Tai. S. 57 (IV. 3,11.3 ) also it seems 
that they are held to be identical. The enmity between dasa and 
arya is breathed in such verses as the following: Rg. II. 11,4 
* vanquish the tribe of dfisas by the sun (i. e. by the help of a 
brilliant weapon); Rg. I. 174*7 4 You made the earth a pillow for 
the dasa (i, e. you laid him low on the ground); Rg. III. 12*6 
4 Oh 1 Indra and Agni, by one effort together you shook ninety 


55. aramT vm&r- i vi mvixtei&i qu qfcre r 

«sir. X. 22.8. 

56. qtfrwgpf 3Tfq? I TO 

i^«rarTO^3i^gji:il VII. 6.3. This verse applies seven epithets to 
dasyus. They are called papis ( greedy traders ), ergrgf ( without faith)* 
In Nirukta VI. 31 Yaska paraphrases gtfWTO: as qyuM ft. In $g. 
V. 34. 6-7 the dssa is styled papi. 

57 . w* I it. IV. 8.1X.8. 
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cities that had dasas as overlords \ It is not possible to say that 
dfisas or dasyus were some Aryan tribes that had fallen from 
the worship or culture of the Aryan singers of Vedic hymns. In 
many places the sage refers to the conquest for him by Indra 
and other gods of dasas as well as Aryan foes. For example, 
* Protectors of the good! you (two ) killed Aryan foes and dasa 
foes’ Rg. VI. 60*6; ‘Oh Indra and Varunal you killed dasa foes 
and also Arya foes and helped Sudas with your protection * 
Rg. VII. 83.1. Vide also Rg. VI. 22-10, X. 69-6, X. 83-1, X. 102-3. 
This shows that though the aryanshad become divided and fought 
among themselves, they keptaryas and dasas quite distinct. The 
foregoing shows that in the times of the Rgveda there were two 
antagonistic camps, of the ary as and dasas or dasyus, they 
diflferred in the colour of their skins and also in worship, speech 
and bodily appearance. Therefore, in the earliest period we find 
the word varna associated only with dasa and with arya. 
Though the words brahmana and ksatriya occur frequently in 
the Rgveda, the word varna is not used in connection with them. 
Even in the Purusasukfca (Rgveda X. 90 ) where the words 
brahmana, rajanya, vaisya and sudra occur the word varna is 
not used. Hence, one may reasonably say that the only water¬ 
tight groups that are positively or expressly vouchsafed by the 
Rgveda are arya and dasa or dasyu. It is often argued that as 
the word brahmana denotes a caste in later literature, in the 
Rgveda also it must be presumed to have the same meaning. 
But this begs the whole question. No one denies that brahmana 
denotes a caste in later literature. But whether it has the same 
sense in the Rgveda must be determined on the materials 
furnished by the Rgveda itself. Some rely on the word * bra- 
hmaputra ’ in Rg. II. 43. 2 as showing that a brahmana became 
so only by birth in the Rgveda. But the verse begins by saying 
that * you sing a Sarna like the Udgafcr priest * and so ‘ brahma- 
putra * must mean a rtvij whose duty it was to recite sastras (the 
Brahmapacchamsin as Sayana explains). It is generally 
conceded that the Purusasukta is a muoh later hymn than 
most of the hymns of the Rgveda. In the whole of the Rgveda 
the words vai6ya and 6udra do not occur except in the Purusa¬ 
sukta, though both of them occur in the Atharvaveda ( V. 17-9 
for vai&ya and IV. 20. 4 and 8 for sudra and arya) and very 
frequently in the TaL S. Besides we cannot forget that the final 
redaction of the Rgveda must be held to have been separated 
from the composition of the individual hymns by several 
hundred years (if not more) and that even if it be conoeded 
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that at the time when the Purusasukta was composed, the four 
varnas had been constituted and had become castes, yet the same 
cannot be affirmed for the time of the original composition of 
the other hymns. The word brahmana occurs several times in 
the Rgveda: 48 ‘ Oh brahmanas, Oh pitrs fond of soma! May the 
sinless DyavaprthivI ( Heaven and Earth ) tend to our welfare’; 

* Like brahmanas in the Atirafcra where soma is to be drunk, 
utterring (words) round a lake full of water you have, Oh frogs, 
gathered together on that day of the year on which the rains begin’ 

(Rg. VII. 103. 7 ); 59 * The brahmanas, who drink soma, reciting 
prayers of the yearly sacrifice, have sent forth their speech ’ 

(Rg. VII. 103. 8). In this verse brahmanas are expressly said 
to be getting * brahma ’ ready. ‘ May Agni who devours every¬ 
thing make that (dead body) free from disease and ( may ) 
soma also (do the same) who entered into the brahmanas ’ (Rg. 
X. 16. 6). * When the brahmanas worship together as friends 
in hymns (lit. speed of the mind) that are fabricated from their 
hearts ’ (Rg. X. 71. 8 ). In Rg. VI. 75. 10 brahmanas are 
invoked for welfare along with pitrs. This shows that the 
brahmanas were highly venerated. The other verses establish 
that they were the reciters of hymns (brahma) and drank soma. 
In Rg. VIII. 35. 16-18" we read * You (Alvins) urge on (or 
inspire) brahma, you urge on our thoughts (or actions), you 
kill the evil spirits and subdue diseases; (17 ) you urge ksatra 
(valour) and also men, you kill evil spirits (same as 16); 

(18 ) you urge on the cows and also the Vi! (the rest is same 
as 16)/ Here it seems that the groups of people ( viz. those 
who think and make songs, those who show valour and lead 
men, and those common people who tend cattle) are clearly 
meant. These verses may be conceded as pointing to the exis¬ 
tence of three groups (brahmanas, ksatriyas and vilah) but 
there is nothing in them to show that these three had crystal¬ 
lised into somewhat like the castes of later times. In Rg. VII. 
33. 11 Vasistha is addressed as brahman, but that does 'not 
mean that he was a brahmana (by birth), as he is said to have 
been born of Urvall from Mitra and Varuna. Similarly, in 


58. snproi fgirc* f$r% «ft arirswr ng. VI. 75.10. 
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Rg. IX. 96. 6 (Brahma devanftm ) the word brahma ® # does not 
certainly mean * brahmana by birthnor does * vipranam * 
mean ‘ brahmanas by birth \ In that verse one who is super- 
eminent among a group is specified, just as the buffalo among 
animals, the hawk among carnivorous birds &c. In Rg. VIII. 33. 
19 ‘ look down and not up; bring your feet close together; may 
thy kasaplakas (legs ?) be not seen, for though a brahma, thou 
wert born a woman,’ it is impossible to hold that the last words 
mean ‘ thou wert a brahmana woman ’. If it is only intended 
to refer to the fact that she is a brahmana woman, there is no 
reason why the Perfect tense ( babhuvitha) is used and not the 
present. Here * brahma ’ most probably means * a priest of that 
name’, as that is the meaning in Rg. II. I. 2 (brahma cSsi 
grhapatis-ca no dame). The word ‘ brahmajayE ’ in Rg. X. 
109. 2, 3, 6 and 7 does not mean the wife of a brahmana by 
birth but rather ‘ wife of Brhaspati ’. The whole hymn is 
obscure and more or less enigmatic or allegorical. In the 
Aitareya-brfihinana 61 35. 2-4 it is said that soma is the food 
of brahmanas and that a ksatriya was to press the tendrils of 
the Nyagrodha tree and the fruits of Udumbara, Asvattha and 
Plakfa and drink the juice so pressed instead of soma. It 
appears, therefore, that the brahmanas were a distinct group 
even in the earliest period of the Rgveda. Whether they were 
hereditary is certainly not dear; nor is there anything to show 
that there were restrictions as regards partaking of food from 
persons other than brahmanas or as to marriage. That brahmanas 
in the Rgveda were a olass by themselves may be conceded, 
but whether they had become a caste by birth is a matter of 
opinion dependent on the connotation given to the word oaste. 
Dr. Ghurye (‘ Caste and race in India ’ p. 42) thinks, probably 
following the Vedic Index ( vol. I on Ksatriya ), that the 
reference in Rg. X. 71. 9 to a false claim for being regarded 
as a brahmana points to the conclusion that brahmapas had 
become a oaste. The verse literally translated means ‘these 
(persons) who do not move below nor beyond, who are 
neither brahmanas, nor engaged in pressing soma—they 

60. wgrr wfiNt ^riwp* i gurwt 

l IX. 96.6; am: <njgfV 

gx i «r it uisrgwt gft ft w®t ur. VIII. 33.19. 
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wqrWlOT Wgh l $ .Wl. 35. 2-4 ; vide 111. 5. 22, 111. &. 

47-61, III, 6. 36 and Sahara's bhfffya thereon for this subject. 
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being ignorant and having resorted to speech in sinful (or 
coarse) language take to ploughshares and engage in (agri¬ 
cultural) operations’. It is difficult to see how there is here 
any false claim to be regarded as a brahma na. This verse 
means apparently that those who are not composers of prayers 
or drinkers of soma ( because they are ignorant) are men of 
low speech and have to turn to agriculture. Even in the days 
of the dharma-sutras restrictions as to food and marriage 
for brahmanas were not at all as rigid as they became in 
medieval and modern times ; but even when these restrictions 
were not rigid it was clearly laid down that a brShmana is 
so by birth alone. The word ‘ brahma ’ generally means in 
the Rgveda * prayer ’ or 4 hymn V Vide 68 Rg IV. 6.11, VI. 52.2, 
X. 105.8, X. 141.5 ( 4 Oh Agni, make our prayer and sacrifice 
prosper by your flames *). Rg. III. 53.12 is 4 this brahma 
(prayer or spiritual power ) of Visvamitra protects the Bharata 
people \ In the Atharvaveda II. 15.4 (as brahma and kaatra 
entertain no fear, nor are they harmed) brahrna seems to 
mean 4 the class of brahmanas ’. The transition of meaning 
from 4 brahma 4 (prayer ) to ' brahma ’ meaning the class of 
those who composed or recited prayers is natural and easy. In 
the Rgveda I. 157.2 both brahma and ksatra occur 68 in the 
same verse where they probably mean 4 prayer * and 4 valour * 
respectively. In the Atharvaveda III. 19.1 both words occur and 
probably mean the same thing as in Rg. I. 157.2. In some Vedio 
works brahma and kaatra stand collectively for brahmanas 64 and 
ksatriyas ( e. g. Tai. Br. II. 7.18, Br. Up. I. 4.11, Kathopanisad 
I. 2. 24). The word ksatriya is very frequently applied as an 
epithet to several gods; e. g. Rg. VII. 64. 2 and VIII. 25. 8 
(in both to Mitra and Varuna), Rg. VIII. 67. 1 (to Adityas), 
Rg. X. 66.8 (to gods in general). In some verses ksatriya 
means 4 a king or a nobleman e. g. Rg. IV. 42.1 ‘the kingdom 
on both sides (heaven and earth) belongs to me, who am a 
ksatriya and who holds sway over all living persons, so that 
all the immortals ( gods) are ours (on my side)*; 66 Rg. X. 109,3 

62. eiitetfJrnfcJir?*. X. 141.5. wfit 

»rrof i sir. HI. 63. 12 . 

63. vwwrit fvwiTi-jwr rd Wl siwssmn » awuft «pi mq 

vd vwr «sg. 1.157.2. 

64. wgi § wupop $1^ TI3WV* i wt. III. 9.14. 

65. *w fgarwp pfShrev *wr *n t *r. IV. 42.1. Aco. 

to the AnukrauiaQi this is a hymn of king Trasadasyu son of 
Parukutea. 
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( saAtharva V, 17,3 ) 4 the domain of the ksatriya has been 
protected ( from the sight of enemies) \ The word 4 rftjanya 
occurs in the Rgveda only in the Purusasukta. It occurs in 
the sense of ksatriya in the Atharvaveda V, 17.9. The same 
remark applies to the word ksatriya as to brahmana. It is 
difficult to say whether ksatriyas were so by birth in the 
times of the hymns of the Rg. or were only a class more or 
less fluid. We find that the Rg. speaks of Devapi as the 
purohita of Santanu who became a king. The story 68 is that 
both were sons of Rs^isena and that Santanu, though a younger 
brother, became king as Devapi was not willing to be a king. 
The result was a famine due to SantamTs transgression and 
so. Devapi performed a sacrifice to induce rainfall. This shows 
that out of two brothers one became a king and the other a 
purohita. So kings and purohitas did not depend on birth. 
In Rg. IX. 112. 3 a poet exolaims 4 I am a reciter of hymns 
my father is a physician and ray mother grinds ( corn ) 
with stones. We desire to obtain wealth in various actions. * 67 
In Rg. III. 44.5 the poet wistfully asks Indra 4 O, Indra, 
fond of soma, would you make me the protector of people, 
or would you make me a king, would you make me a 
sage, that has .drunk of soma, would you impart to me 
endless wealth ? * This shows that the same man could be 
a rsi or a noble or a king. Dr. Ghurye (in 4 Caste and 
race in India 4 p. 44) thinks that the ksatriyas had become 
a compact body and he particularly relies on Rg. VII. 104.13 
( = Atharvaveda VIII. 4. 13 ) which is cited in the Vedio 
Index ( vol. 1, p. 207 ) for the same purpose. That verse literally 
means 4 Soma does not urge on the crooked one, nor the ksatriya 
who bears false. He strikes the raksas, and strikes him who 
speaks falsely; both lie in the bonds of Indra 4 . The words 
4 ksatriyam mithuya dharayantam ’ are explained by Sayana as 
4 Ksatriya who bears false words \ The 2nd half is only an 
expansion of the first half and so 4 vrjina 4 corresponds to 
4 raksas 4 and ‘ asad vadantam ’ is only a paraphrase of 4 mithuya 
dharayantam \ They may mean this that one who is a 
ksatriya, but has no strength as a ksatriya should have, is at 

66. VideNirukta II. 10 for the story of DevSpi and Santanu wha 
were Kaurayya brothers according to it. 

67. tnft i wg »u 

iff. IX. 112.3. Klru means here ‘ composer of hymns ’; VUvSmitra is 
addressed as kSru by the rivers in 9g> III. 33.10 ‘ air ft qrrft 
>. Vide VI. 6 for 
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the mercy of Indrs, Unless we project our notions of the later 
state of sooiety and the caste system when considering this verse, 
it is hardly possible to hold that this verse indicates that it 
refers to persons making a false claim for entrance into a com¬ 
pact body of ksatriyas by birth. Dr. Ghurye also says (p. 44 ) 
* The 2nd order in society, the ksatriya, is known in the earlier 
portions of the Pgveda as rajanya,’ I have not been able to find 
the word rajanya in the Pgveda any where except in the Purusa- 
sikta. In the Aitareya brfihmana (chap. 34. 2) the word ‘rajanya’ 
stands for a member of the 2nd class in society, while ksatriya 
means a king of whom land (for sacrifice to gods ) is asked for 
by brShmana, rSjanya or vaisiya. 

Though the word vaisya oocurs in the Pgveda only 
in the Purugasukta, the word * vis ’ is very frequently 
employed in it. It generally means ‘ people or group of 
people’. In a large number of cases we have the words 
mvLnusir-visah or manuslsu vikqu or mftnuslnam visam, e. g. 
Pg. III.5.3, III.6.3, III. 11.5 (invinoible Agni goes in front of 
human groups), IV. 6. 7 and 8, IV. 9. 2, V. 1. 9, V. 8. 3, VI. 48. 
8, VI. 47.16 ( vi§o manusyan ), X. I. 4, X. 69. 9. In some places 
we have * dftslr visah ’ (the dfisa hordes ) e. g. IV. 28*4, VL 25’2. 
In 88 Pg. III. 34-2 we have ‘Oh Indra, you are the leader of 
human hordes as well as of divine hordes ’ (where we have 
daivlnam viSfim). Pg. 69 VIII. 63*7 (when loud invocations 
were sent towards Indra by the people consisting of five groups) 
shows that' vis ’ means all the Aryan people. In Pg. V. 32. 11 
Indra is styled ' pSncajanya ’ (favourable to the five people) and 
in IX. 66.20 Agni has the appellation ‘ pancajanyah purohitab ’ 
(the purohita of the five peoples). Sometimes jana and vis seem 
to be contradistinguished as in Pg. II. 26. 3 ( sa ij-janena sa visa 
ea janmana sa putrair-vajam bharate dhana nrbhih). But the 
very fact that vis is qualified also as panoajanya shows that 


68. * 9 ^ ftfrfauwra 1 wrgq'mi tfc'faiSer sjfvm i m. III. 34.2. 

69. VWW3PWT VlTT I V?. VIII. 63.7. Samkara in hie 

bhSfya on Vedffntasutra I. 4. 12 says that the word pancajana in bg. 
VIII. 63 7 means ‘ prajs ’ ( people ) and also notes that according to 
some * pafioa janBfr ’ are devas, pitrs, asaras, gandharvas and rakfases ; 
while according to others they are the four varoas and nifSdas as the 
fifth. The Ait. Br. (13. 7 ) gives an explanation of panoa janSh similar 
to the first ‘ *r tptjvd vl - **^* Htfvr vt 

«viwt tjwwiwrort trnwt w rbjwt W ’. The Nirukta ( III. 8 ) in explaining 
3g. X. 63. 4 remark* about panoa janSlj. ‘ ftsrei jjvt a*QCr Wttfl* 
• wwtd <swi ftvrqt vwu frvlqnwns i > 
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there was hardly any distinction between jana and viA In the 
Rgveda frequent reference is made to five people (panes jan&h); 
vide Rg. III. 37. 9, III. 59. 7, VI. 11. 4, VIII. 32. 22, X. 65. 23, X. 
45.6. In the same way the words krsti (II. 2.10, IV. 38.10), ksitl 
( V. 35. 2, VI. 48. 7, VII. 75. 4), carsani ( V, 86. 2, VII. 15. 2 ) are 
employed along with pafica . We have also * pancajanyasu 
krstisu ’ in Rg. III. 53-16. So it is clear that vii cannot in almost 
all hymns of the Rg. mean ‘ vaisya * bub means the 4 people f or 
4 Sryan people * when no epithet like * daslh * or * daivih * is 
prefixed. 70 The Ait. Br. (I. 26) says that 4 visah ’ means 
4 rastrSni * ( countries) when explaining Rg. IV. 50-8 ( tasmai 
visiah svayam-evSnamante). 

The word ‘dasa’ in later literature means 4 a serf or a 
slave.* It follows that the dasa tribes that we see opposed to 
the Aryas in the Rgveda were gradually vanquished and were 
then made to serve the Aryas. In the Manusmrfci (VIII. 413 ) 
the Sudra is said to have been created by God for service 
( dasya) of the brahmana. 71 We find in the Tai. S., the Tai. Br. 
and other Brahmana works that the sudra' oooupies the same 
position that he does in the smrbis. Therefore it is reasonable 
to infer that the dasas or dasyus conquered by the Aryas were 
gradually transformed into the Siidras. From being enemies 
they were brought into friendly relations and given a very 
subordinate position. Traces are visible even in the Rgveda that 
friendly relations had begun to be established between certain 
dasas and the priests. For example in Rg. VIII. 46. 32 we read 
4 the singer took a hundred ( cows or other gifts) from the dasa 
Balbutha and from Taruksa.* In the Purusasukta ( X. 90. 12 ) 
the brahmana, ksatriya, vaisya and sudra are said to have 
sprung from the mouth, arms, thighs and feet of the supreme 
Purusa, In the very next verse the sun and the moon are said 
to have been born from the eye and mind of the Purusa. This 
shows that the composer of the hymn regarded the division of 
society into four classes to be very ancient and to be as natural 
and God-ordained as the sun and the moon. 

We shall now see whab posibion was assigned to the Sudra 
in the Vedic Samhitas and BrSbmapas, In the Rgveda the 
Arya is contradistinguished from the men 4 of dark skin.* In 
the dharmasutras we find the Sudras spoken of as 4 dark varna.* 

70. Vide ?g. I. 25.1, I. 114 3, VI. 15*1, X. 173*4 for ‘vi4 # by itself. 

71. ^ g m \ it wigr^r 

**PU$*f« VIII. 413 

H. d. 5 
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Vide Ap. Dh. S. I. 9. 27. 11 which is the same as Baud. Dh. S. 
II. 1. 59. 72 ' The Sudra among men and the horse among beasts. 
Therefore those two, the horse and the sudra, are the convey* 
ances of beings; therefore the sudra is not fit (or ordained) 
for sacrifice ’ (Tai. S. VII. 1. 1. 6). 73 This shows that the 
Sudra oould not perform the Vedic sacrifices and that he was 
employed for carrying persons in a palanquin or otherwise. 
In Tai. S. V. 7. 6. 3-4 we have ‘ put light (glory) in our 
br&hmanas, put it in our chiefs (or kings), (put) light in 
vaisyas and Sudras, put light in me by your light.’ 74 This is a sure 
indication that the Sudra who took the place of the d&sa is here 
placed on the same level with the other three classes in the 
matter of the receipt of light from God and that far from being 
looked upon as an enemy, he had come to be looked upon as a 
member of the society (though the lowest in the soale). * The 
Sudra is a moving burial ground; therefore one should not study 
the Veda in the vicinity of a Sudra.’ 75 * He created the brah- 
rnana with Gayatrl, the rajanya with Tristubh and the vaiSya 
with Jagatl; but he did not create the Sudra with any metre. 76 
The Tandyamahabr&kmana says 77 * Therefore a Sudra, though he 
may have many beasts, is not entitled to perform sacrifice, he 
is godless as no deity was created after him (as in the case 
of the other varnas); therefore he does not go beyond 
washing the feet (of the three other varnas), since he was 
created from the feet’ (this last being an allusion to the 
Purusasukta X. 90. 12 padbhyam sudro ajayata). This shows 
that the Sudra, however rich in cattle he might be, had to 
perform the menial duty of washing the feet of dvijus. The 

72. vtf wrgm: i 

vtohii am. u. I. 9. 27. ll=vhu. % II. l. 59=5U(S*jtn? 

165. 29. 

73. *rgsvroTt*T*5r: 'ujfrt trewral 
i #. VII. 1.1.6. 

74. wt wqpvt's ^ rnrg sregift i 
H. 4. V. 7. 6. 3-4. 

75. <ro vr <T(r*U$TT*t I • This is quoted 

by Sahara on Jaimini VI. 1. 38 as a sruti. U. 18. 11-12 echoes 
these words ‘ vf ^ ^t: i .» 

is cited as Satapatba 6ruti by the ^UdrakamalSkara ( p. 3 ). 

76. This is quoted by Vas. Dh. S. IV. 3. Vide Ait. Br. 5. 12 

‘ , nv*T <1 wtgp»r.^ .». 

77. ?rgTr«g? sift' d frwwge sra 1 trcw- 

qwl f? i VI. 1.11. 
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Satapatha Br. says that * the sudra is untruth * (S. B. E. 
vol. 44. p. 446), that 1 the Sudra is toil ’ (S. B. E. vol. 44 p. 410), 
and that a dlksita ( one who was initiated for a Vedio sacrifice ) 
was not to spealc with a Sudra (S. B. E, vol. 26 p. 4 ). The 
Aitareya Brahmana remarks that * the sudra 78 is at the bock 
and call of others (the three varnas), he can be made to rise 
at will, he oan be beaten at will.’ When the father of SunahSepa 7 * 

(who had sold SunahSepa for 100 coins and had shown 
himself ready to kill him as a paSu for another hundred coins ) 
urged his son to come back to him after the boy had been 
taken into favour by Varuna and Visvamitra, he contemptu¬ 
ously discards his father’s proposal with the words * one who 
commits an evil deed once may commit another sinful deed 
thereafter; you did not leave aside the Sfldra’s line of conduct; 
you did what leaves no door for reconciliation. ’ These passages 
show that the Sudra, though he had ceased to be an enemy of 
the arya and had been allowed to be within the pale of 
society, was looked down upon, was assigned a very low 
position, had to perform work of toil as a menial and was not 
allowed to perform Vedio sacrifices. A clear line of demarca¬ 
tion was kept between the Arya and the Sudra in the times of 
the Brahmana works and even in the dharmasutras. The 
Tandya Brahmana 80 speaks of a mock fight ‘the Sudra and 
trya fight on a hide, out of the two they so arrange that the 
#rya colour becomes the victor ’. The Ap. Dh. S. (I. 1.3.40-41 
says 81 that a brahmaoarin, if he cannot himself eat all the 
food he has brought by begging, may keep it near an arya 
(for his use) or he may give it to a sudra who is a dasa (of 
his teacher)’. The same Dharmasutra 8 ® (II. 2.3. land 4) 
says ‘ Aryas who are pure (by bath) should prepare the food 

for VaiSvadeva;.or Sudras supervised by aryas should 

prepare it ’. Similarly Gautama X. 69 uses the word ‘ anarya 
for Sudra and Gautama 12.3 prescribes heavy punishment for a 

78. (wUfTTmrW: I *T. 35.3 

7S> vs i w i m«n t nnrf 

fftpj li $. WT. 33. 6. The legend of &unah4epa jg referred to even in IJg. 
I. 24.12-13 and V. 2.7 ( where it is expressly said that SunahSepa was 
released by Varuija from the sacrificial post to whioh be had been tied). 

81. uSsqwid. • awsfSft vr i atrr. w. 1.1. 3. 40-41 

82. wnrft wm *gs i strvfftffewT * 3 ; 

apv. uf. II. 2 .3.1 and 4. 
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Sudra having sexual intercourse with an arya woman. Jaimini 
in his PurvamlrnafisS sutra (VI. 1.25-38) establishes after 
elaborate discussion that the sudra has no adhikara for the 
performance of Agnihotra and Vedic sacrifices. It is, however, 
somewhat gratifying to find that at least one acSrya, B&dari, 
espoused the cause of the 6udra and propounded the view that 
all (including sudras ) were entitled to perform Vedic sacrifices 
(VI. 1.27). In the Vedanta-sutras also (I. 3.34-38 ) it is 
established that the sudra has no adhikara for brahmavidya based 
on Veda study, though some sudras like Vidura might have been 
endowed with the knowledge of brahma owing to samskaras of 
former births. In the smrti literature, however, a few passages 
are found allowing marriages of aryas with Sudra women 
( which will be discussed later on). Similarly sexual relations 
(illicit) between a sudra woman and a man of higher 
varna are alluded to even in the Samhitas e. g. Tai. S. 88 
VII. 4.19.3 ‘ when a Sudra woman has an arya as her paramour 
she does not seek wealth for the prosperity ( of her relations) \ 
In Ait. Br. (8. 1) there is the story of Kavasa Ailusa, who 
was driven out from the sacrifice on the Sarasvatl with the 
words * Oh, son of a female slave, you are a rogue and not a 
brShmana; how did you take the dlksi (initiation) as one of 
us * and they carried him off to a sandy desert with the idea 
that he might die of thirst there. He when tormented by 
thirst 4 saw 4 the hymn Rg. X. 30 and Sarasvatl came rushing 
to him. 84 Further discussion about the sudra and his dis¬ 
abilities will follow in another section later. 

The position of the three varnas inter se (called collectively 
firya) now requires consideration. It is clear that the Samhitas 
other than the Rgveda and BrShmana works show that the three 
classes of brahmanas, ksatriyas and vaisyas had become differ¬ 
entiated and their privileges, duties and liabilities had become 
more or less fixed in those times. 

83. *!j^r tfiwcw VII. 4. 19.3 and V&jasancya 

Samhita 23. 30. ‘Arya’ may mean an -Xrya, or simply ‘master* or ‘vaidyn’ 
( as in later literature ). The words may mean ‘ He (the father 

of the 4adra woman ) does not desire wealth for his own prosperity ’ (as 
he is pained by the event). 

84. A similar story is told in tho Sahkhayana BrShmapa XII. 3. 
The words ‘ dKsyah putrah * may be only terms of abuse or they may 
mean that, though he posed to be a brahraapa, he was the son of a brffb- 
uaapa from a das*. 
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In Rg. IV. 50.8 we read ‘ that king alone who plaoes brahma 
first (i. e. honours him ) dwells happy in his house, for him the 
earth always remains prosperous and to him all the people ( or 
kingdoms) bow down of their own accord \ * Brahmanas 8 * are 
gods that are directly seen ’ (Tai. S. I. 7. 3. 1); ‘ there are two 
kinds of gods; for indeed the gods are gods and the brahmanas 
who have studied and teach the sacred lore are the human gods ’ 
Sat. Br. (S. B. E. vol. 12 p. 309, vol. 26 p. 341 ). In the 
Atharvaveda V. 17. 19 there is an assertion of the pre-eminence 
of brahmanas and the consequences of harming them or their 
cows. * Therefore the brahmana is the foremost * (Tai. S. II. 
6. 2. 5, V. 2.7.1). * Therefore the brahmana shows his might by 
his mouth, since he was created from the mouth * ( Tandya Br. 
XI. 1. 2 ). 86 In the Ait. Br. ( 33. 4 ) Vsruna, when he was told 
that a brahmana boy would be offered in plaoe of the son of the 
king Harisoandra, is made to say ‘ a brahmana is indeed pre¬ 
ferable to a ksatriya ’. The mere faot of birth as brahmana’s 
son is represented here as giving to the boy pre-eminence over a 
king’s son. On the other hand the Sat. Br. says (V. 1. 1. 
12 ) ‘ a brahmana 87 is not adequate to ( competent to manage) a 
kingdom ’. In the Tai. Br. it is said that playing on the vlna 
(in the Asvamedha) is to be done by a brahmana and a rajanya 
( and not by two brahmanas ), since wealth does not find delight 
in the brahmana. The Satapatha Brahmana 88 ( XI. 5. 7.1 ) lays 
emphasis on the four peculiar attributes of brahmanas viz. 
brahmanya ( purity of parentage as a brahmana), pratirupaoarya 
( befitting deportment or conduct ), yaias ( glory) and lokapakti 
(the teaohing or perfecting of people ). ‘ When the people are 
being perfected or taught by him, people endow him with four 
privileges viz. area ( honour ), dan a ( gifts ), ajyeyata ( freedom 

85. ifsris smnu wTgnm: • ?f. 1. 7. 3. l; wretfisf 

wtgrft wfSlr awTf wrarft*?ft f^r i wisdfci 

gw jftwrift i ft. srr. n. 15 and ‘ wrgroft sr wwf < > 
pw XII. 4.4. 6 j ipjrrawifrofi gww wHf erftfa gwsl i gin pp r- 

Wt. VI. 1. 6. The same idea is expressed in the gwtriu-rifta V. 
ftfWTWt*' 

86. wr®r fs? anrwt > swotust wr. XI. 1. 2 ; m*n»n 

WWW <TWtW i $. wr. 33. 4. 

87. ‘w^ wrgrwt pro v. 1. 1.12 ; s. B. B. toI. 41 p. 4. 

wrgrft eft wwft wrgrdWt >rrv?T3i*vhwt i th wr. III. 0. 14. 

88. vjrt w^wrwr wgrfi vwfc wigromfwfwwn^rfii wrgr» 4 nffiwprft wfft 

wNrs wrgrw wr fiftw simw- 

errpi imwXl.5.7. l. 
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from being harassed ) and avadhyatft ( freedom from being 
beaten). The Satapatha (V. 4. 6. 9) expressly mentions 
that brfthmana, rftjanya, vaiSya and 6udra are the four 
varnae. Teaching had become so much associated with the 
br&hmanas that when the br&hmana GSrgya approached king 
AjfttaSatru for the knowledge of brahma , the latter replied 44 this 
is contrary to the natural order that a brahinana should approach 
a ksatriya with the idea 4 he ( ksatriya) will propound to me 
brahma \ ” In a separate section below all the privileges 
enjoyed by the brfthmanas will be set out at one place. 8 * 

89. wgi *r 

i iv. II. 1.15j v swurarfsnft *T$mw**- 

*fhr l 3T. IV. 18. In the Tai. S. IV. 5. 11. 9 we read wrgiw- 

«STwrpur*w wSwut WTurwnnlwwvTvji; m i vi v*j if t w^nnnv 

WTfPft TOV TOTTV *T qrm: I. This literally 

means ‘if a brffhmana and a non-brshmana come (to a man) asking 
him a question, then he should speak to the brShmana first; that 
he speaks to the brsbmana first is really tantamount to speaking 
first to One-self; when he speaks away from the brShmana (i. e. he 
speaks to the non-brShmana first and then to the brShmapa) that is 
really speaking away to oneself ; therefore a brSbmapa should not bo 
spoken away (i. e postponed to non-brshmanas ).’ Manu VIII. 24 says 
that a king should take up the causes of litigants in the order of the 
varnas (i. e. if there are two plaintiffs coming with complaints at the 
same time the brShmapa’s complaint should be first attended to). 
Brhaspati says the same thing. Therefore the Tai. S. should be inter¬ 
preted in the same way. Another meaning is possible viz. if a brShmana 
and a non-brshmana come to a person and ask him who is superior, 
the person should declare that the brShmapa is the superior of the two 
(on account of his birth as brShraa^a probably or of his being a learned 
man). This sense of *adhi’ as meaning ‘superior’ is found in Manu 
I. 99 * since brsbmana when born becomes (or is born) superior 
(to all) on this wide earth.’ Prof. Keith in his translation of Tat. S. 
( Harvard Oriental Series, rol. 18 p. 203 ) says in a footnote u it is not 
absolutely certain that adhibrU means 4 decide in favour of 1 rather than 
‘ speak in favour of.” Vide also Vedio Index ( II. p. 83 ). Dr. Ghurye 
(in * Caste and race in India ’ p. 43 ) says ‘ in a legal dispute between 
a brShmana or non-brshmana an arbitrator or witness must speak in 
favour of the former.’ It appears that Dr. Ghurye simply follows the 
rather guardedly expressed view of the famous Professor, but makes 
the sense more emphatio than Prof. Keith puts it and does not think for 
himself whether any other meaning is possible or more appropriate. Any 
stick is good for beatiug the brghmapa with. The brXbmapas were 
never ashamed in the smiti texts of declaring the privileges they 

( Continued on neat page ) 
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The position of ksatriyas and their relation to the brfth- 
manas falls to be considered now. First of all with reference 
to the king several important passages may be cited. In some 
oases' r&jan ’ means only * a noble ’ or ' chief as in Rg. X. 42. 
10, X. 97. 6. In many passages * rajan ’ means * king *. The 
government often seems to have been tribal, such tribes as 
Yadus, Turva&as, Druhyus, Anus and Purus (Rg. I. 108. 8) 
being frequently mentioned (vide Rg. VII. 18. 6 for Bhrgus and 
Druhyus and VII. 18. 7 for Trtsus, VIII. 6. 46 for Yadvas). 
Whether kingship was by election it is not necessary here to 
discuss. The king was regarded as keeping the people within 
bounds.* 0 When a king was crowned, it was thought that 
‘ a ksatriya was produced, a lord of all beings, the defender 
of br&hmanas (or of holy texts) and of dharma.* 81 The 
Sat. Br. says * for these two (srotriya and king) are the 
upholders of the sacred law among men ’ (S. B. E. vol. 41 
p. 106 ). 88 That the co-operation between brShmana and ksatriya 
results in glory and sucoess is frequently emphasized e. g. 
'therefore a brahmana must certainly be approached by a 
ksatriya who is about to perform some aot, for indeed that act 
of a ksatriya which is sped on by brahmana succeeds * 
(Satapatha, S. B. E. vol. 26 pp. 270-271 )* s . The purohita of a 


( Continued from last page) 

claimed. But they never claimed to be treated in a court of law ai 
above truth and justice. If they had taken the Tai. S. passage in the 
sense in which Dr. Ghurye takes it they would never have scrupled to 
say so in smrti works and would have quoted the Tai. S. in support. 
Hence the meaning is different. There is no question here of an 
arbitration or judicial decision. In IJg. I. 100. 19 there is a similar 
expression ‘May Indra speak in our favour on all days ’ 
etfawfit apfg). Vide Rg. X. 63. 11 and Vsj. S. 16.5 for the verb 
* vac ’ with ‘ adhi ’ in the sense of 1 speak in favour of ’ or ‘ bless.’ 

90. hwh tw o ngwn I &. #. II. 6. 2.2. 

91. qrftvrswft ffrfrwawPt ... argr»ft « fhnwf^» 

mfov sf iure rifr I *rr. 38 and 39. 3. 

92. Varur.a is frequently called ( e. g. sr. I. 25. 8 and 10 

and once even the yajamSna is so called («r. I. 25. 6); the wrro 

v. 4.4.5 explains *?. I. 25. lo as ‘ straw ffo * straw* ^ TO . 

<rv w sWBnrar trf ? ^ tf) w g s fr g s*ra*ft 1 ’■ In wro vm. l praotioaiiy the 
same words occur ‘ eflft STOtfl rrarr wrgTW ’. Manu IX. 322*hd 

NlCrada ( prakTrgska 42 ) express the same idea. 

93 srfstfor i 

I 5WTO WT. IV. 1.4.6; the words wgr... tritl occur in •ftroXl.14. 
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ksatriya came to occupy a very high position. The datapaths 
(S. B. E. vol. 26 p. 270) lays emphasis on the importance 
of the purohita and cautions a brahmana against being the 
purohita of any king he meets with and adds that a brahmana 
may remain without a king, but a king should not be without 
a brahmana. Even the gods required a purohita, as the Tai. S. 
II. 5. 1. 1. says ‘ Visvarupa son of Tvastr was the purohita of 
gods.' 94 Sanda and Amarka were the purohitas of the Asuras 
( Ka^haka S. IV. 4). Agni is often called purohita (Rg. I. 
1.1., I. 44.10, III. 2. 8). ‘ May we, purohitas, be awake in the 
kingdom (for its welfare) ’ says the Tai. S. (I. 7.10. 1). The 
Ait. Br. ( chap. 34.8 ) says 9 * ‘ the purohita is half the soul of the 
ksatriya ’ and contains an eulogy of purohita in the following 
words (40.1) “ for indeed the gods do not eat the food of a king 
who has no purohita; therefore a king when about to offer 
a sacrifice should have a brahmana as his purohita with the 
idea' may the gods eat my food.’ ” The combination of the 
brfihmana and the rajanya is said to be mrst desirable and that 
it is conducive to the eminenoe of both is declared in the Tai. S. 

( V. 1.10. 3 ) 96 ‘ Therefore a brahmana who is supported by a 
rajanya is superior to another brahmana ( not so supported), 
henoe a rajanya who has a brahmana (to help him ) is superior 
to another rajanya ’. The Satapatha ( V. 4. 4.15 ) declares ‘that 
king indeed who is not powerful to the brShmanas (i. e. who is 
humble before the brahmanas) becomes more powerful than his 
foes.’ 97 It is not to be supposed that this attainment of the 
supreme position by brahmanas was an affair of plain sailing. 
Sometimes ksatriyas claimed higher position and also paid scant 
respect to brahmanas. In the Satapatha we read ‘ whence the 
brahmana is an object of respect after the king ’ (S. B. E. vol. 41, 
p. 96); * hence the people here serve, from a lower po ition, the 
ksatriya seated above them ’ Satapatha ( S. B. E. vol. 12 p. 94); 
‘hence when a nobleman approaches, all these people, the subjects 
crouch down by him on the ground ’ Satapatha (S. B. E. vol. 26 
p. 228 ); ‘therefore there is nothing higher than the ksatra; 


94. wts: sfriWi ■ rb #. II. 5.1.1. 

95. siqfaft * *T srfirvw vrfftfkcT: I wr. 34. 8; w * «rt 

vngt %vr e wwnfffr r re rrgre n vsvwrib mgror sthrdfcr ft swwy gffi • 
art. 40.1. 


3. v. 1.10. 3. 

97- wv?fnmivnifih5r(HTOV.4.4.15. 
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therefore the br&hmana sits down below the ksatriya in the 
R&jasQya ' (Satapatha 14. 4. 1. 23=Br. Up. I. 4. 11). In the 
Atharvaveda several verses occur which deolare the harm that 
results from disrespecting or injuring a brahmana or from rob¬ 
bing him of his cow. * He who regards brahmana as food drinks 
of the poison of TairaSfca; he who injures a brahmana, the rela¬ 
tive of the gods, does not attain to the world of pitrs * ( Atharva¬ 
veda V. 18. 4 and 13 ). * Those who spat on a brahmana or those 
who sent to him mucus remain biting the hair in the midst of a 
stream by their mouth; that kingdom sinks as water sinks a 
shattered vessel, where’ they injure a brahmana; that wicked 
act strikes that kingdom ,8 (Atharvaveda V. 19. 3 and 8). 

The stories of king Kartavlrya and Visva mitra who respec¬ 
tively carried off the cows of Jamadagni and Vasistha narrated 
in the Mahabharata (Santi 49 for Kartavlrya; Adi. 175 for 
Visvamitra) and the PurSnas show how several kings were 
high-handed and treated brahmanas with no respect whatever. It 
appears that even the wives of brahmanas were not quite safe 
at the hands of kings. ‘ The chamberlain (ksatr) of that king in 
whose kingdom the wife of a brahmana is thoughtlessly put 
under restraint does not march in front of cooking vessels with 
a golden ornament on his neck ’ 99 ( Atharva V. 17.14 ). The 
somewhat mystical hymn ( Rg. X. 109 ) where * brahmajaya ’ 
figures prominently probably hints at the same fact (viz. the 
kidnapping of the wives of brahmanas). 

The Tai. S. says that ‘ the vaisya indeed sacrifices, being 
desirous of cattle ’ and that the gods having been defeated were 
reduced to the condition of being the vaisyas or ‘vis of asuras 100 
* the vaidya among men, cows among beasts, therefore they are 
to be enjoyed (to be eaten, to be subsisted upon) by othere; they 
were produced from the reoeptaole of food; therefore they exceed 
others in numbers , . 101 The Tai. Br. says ‘the vaisya olass is 

98. ^ wrgpJT ^ i Srsrrec 

e nqM wreit u at vrcnrenift *mr ■ wn*t°T vw nhrfwr ngr# 

V. 19. 3 and 8. 

99. *rw vwr fSrwmftv: i ftrwrit wgrsmns- 

Rm«V. 17. 14. 

100. Mye rmi wg vatk i ^ w. II. 5. 10.2»if %rr: vrrfJi»v(*n 

vrwt i tb #. II. 3- 7. l. 

101. ihrvt wg?vr<nt «mr: <ng*rt ttvHtw amrr rrcwrgvt - 

wtswfwp i «h VII. 1.1. 5 

h. d. 6 



History of DharmaiUstra 


[Oh. II 




said to have been bom from rk verses, they deolare the Yajur- 
veda as the origin of the ksatriya, the Samaveda is indeed the 
source of br&hmanas \ 108 The same Br&hmana further says' the 
vifi go away from (reside separately from) the br&hmanas 
and ksatriyas The Tandya Br. says 10 * * Henoe the vaidya, 
though being eaten ( i. e. subsisted upon) by others is not 
exhausted, since he was created from the prajanana (from the 
sexual parts of Prajapati); therefore he has numerous cattle, he 
has all the gods (as his patrons ) and was produced with the 
Jagatl metre, his season is the rains, therefore he is to be eaten 
by the br&hmana and the r&janya, since he was created as 
lower (than those two classes) \ The Sat. Br. (S. B. E. 
vol. 26 p. 335) says * He thus assigns to the Maruts a share 
therein after Indra, whereby he makes the people (viS ) subser¬ 
vient and obedient to the nobility \ m According to the Ait. Br. 
35. 3 the vaisya is one who is the food of others, who pays 
taxes to others. These passages show that vaiiyas were entitled 
to sacrifice, reared cattle, were far more numerous than the 
other two classes, they had to bear the brunt of taxation, 
they lived apart from br&hmanas and ksatriyas and were 
obedient to them. 

The system of the four varnas had taken such deep roots 
in the period when the Br&hmana works were composed, that 
we often meet with Yedic passages saying that it extended 
even to the gods, Agni and Brhaspati being the br&hmanas 
among gods; Indra, Varuna, Soma, Yama being the ksatriyas; 
Vasus, Rudras, the Visve Devas and Maruts being the vis, 
and Pusan being the fiudra. 105 Similarly it is said ‘ the 
brahmana is really spring, the ksatriya summer, and the visi 
are the rainy season.* 


102. vvv i y RPrev r ffft u; i w re ftf l mgrotprt 

i ft. wr. III. 12. 9; rrcmv wgpw wvrsr ft?T>vtfrs<ni»rftvft: i ft. wr. 
I. 6. 5. 


103. swlfttfissmwt w sftvft gawwf wgtrgfovtvi ft 

srniwt awi w wnjlsvfl - ft ga: i siowwfiar. 

VI. 1. 10. 


104. ww sn»nri% i 

wrHft i g n u w IV. 3. 3.10. 



105. Vide MaitrKyaril Sam. I. 10. 13, datapaths 14. 4. 2. 23-25 
which ig the same as Br. Up. I. 4. 11-13, Kausltaki Br. 9. 5 and Ait. 
Br. (34. 6). Compare $rrfts<T$ 208. 23-25 for Adityas being ksatriyas, 
Maruts as vaiAyas, Alvins as iudras. 
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That there were other professions and crafts with specific 
names (which in later times at least beoame castes) even in the 
times of the SamhitSs is quite clear. The Rg. speaks of vaptft 
( barber) in X. 142.4, tastS, ( a carpenter or maker of chariots ) 
in Rg. I. 61.4, VII. 32.20, IX. 112.1, X. 119.5; tvast* (a 
carpenter) in VIII. 102.8; bhisak (tnedioine man) in IX. 112.1 
and 3, karmSra or k&rmara (iron-smith) in X. 72.2 and 
IX. 112.2, carmamna (tanner) in Rg. VIII. 5.38. 

The Atharvaveda mentions rathakara (III. 5.6 ), karmfira 
(III. 5.6) and suta (III. 5.7). In the Tai. S. (IV. 5.4.2) ,M 
mention is made of ksatr ( royal chamberlain or doorkeeper ), 
samgrahltr (treasurer), taksan (carpenter) and rathakara 
( maker of chariots), kulala (potter), karm&ra, pufijista (fowler), 
nid&da, isukrt (maker of arrows), dhanvakrt ( maker of bows ), 
mrgayu (hunter) and svani (those who lead packs of hounds ). 
These also occur in the Vsjasaneya-samhitS 16.26-28 and these 
and a few more in V&j. S. 30.5-13 and in Kathaka Samhitft 17.13. 
In the Tai. Br. (III. 4.1 and the following anuv&kas that deal 
with Purusamedha) we have Syogu, mSgadha (bard), suta, 
dailusa (actor), rebha, bhlmala, rathakara, taksan, kaulala, 
karmSra, manik&ra, vapa (sower or barber), isukara, dhanvakara, 
jyak&ra (maker of bow-string), rajjusarga, mrgayu, Svani 
surakara (vintner), ayastapa (heater of iron or copper), kitava 
( gambler), bidalakara (worker in wicker-work), kantakakara. 
The Satapatha Br. XI. 8.1. speaks of kaulala-cakra (the 
potter’s wheel). The Tai. Br. III. 8.5. mentions also rajaputra 
ugra. The Satapatha (S. B. E. Vol. 44 p. 397) speaks of Marutta 
Aviksita as an ayogava king. This latter is a pratiloma 
caste according to the dharmasutras (vide below). Whether 
in the Satapatha that word has the same sense is doubtful. 
The Tai. S. I. 8.9.1-2 mentions among the * ratnas' (the jewels ), 
the sfita, grSmanl, ksatr, samgrahltr, bhSgadugha ( collector of 
taxes), aksavipa (superintendent of gambling). Vide also Tai. 
Br. L 7.3. In the Tfindya BrShmapa (19.1.4) it is said that 
' eight brave persons hold up the kingdom viz. the king’s 
brother, the king’s son, the purohita, the crowned queen, the 
suta, the gr&mapl, ksatr and samgrahltr ’. Therefore it looks 
likely that ksatr and samgrahltr were high offioers of state 
and not castes. In the &at. Br. XIII. 4. 1. 5 among the 
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guards of the horse let loose in the A£vamedha there were ' a 
hundred sons of ksStra-samgrahltrs carrying olubs *. As the 
word ' ks&tra ’ is prefixed to 1 samgrahltr ’ it follows that 
' samgrahltrs ’ were officers who may have belonged to any 
varna. In the same passage mention is made of a hundred 
guardians who were the sons of sutagramay.i8. In another 
passage of the same brahmans (XIII. 2.2.18) the sfttas and 
gr&manls are said to be no kings and yet are rSjakrt (i. e. 
king-makers ). 107 This means probably that they are the 
principal persons on whose support the king depends. The 
Sat. Br. V. 4. 4.15-19 arranges brahmana, king, king’s brother, 
suta or sthapati, gramanl, sajSta in a descending scale of 
powerfulness. So the suta appears to have been originally 
an important officer. It is hardly possible to say with 
assurance that all these had become petrified into castes in the 
modern sense, particularly when several persons associated 
with these in the Vfij. S. and elsewhere were not castes such as 
the thief (taskara), the impotent ( kllba), humpbacked (kubja ), 
dwarf ( vfimana ); but most of the avocations and crafts 
referred to above have corresponding oastes and subcastes for 
hundreds of years. It is therefore possible to say that in the 
times of the Samhit&s and Brahmanas these were groups 
founded on occupations that had become castes or were in 
process of developing into castes. The T&ndya Br. speaks 
of Kiratas ( who were and are non*Aryan and were abori¬ 
ginal tribes). ,og The Vaj. S. ( 30. 17 ) speaks of Faulkasa 
in connection with blbhatsa ( nauseating filth) and of c&ndala 
(in 30.21 ) in connection with vayu ( wind ). The paulkasa 
and oSndala occur in Tai. Br. (IIL 4. 14 and III. 4. 17 
(respectively). In the Chandogya Up. (V. 10.7 ) 10# the caudal a is 
ranked with the dog and the boar. ' Therefore even if one 
knowing thus were to give the leavings of his food to a 
oandala that would in his case be an offering made into the 

107. vut t ntftSTrsnsrf vrsr^w; gjnmwv: i ?nrw XIII. 2. 2.18. 

108. Vide mo** m. 13.12. B, *nr. #. 30. 16, X. 4. 14, 

&. »n. HI. 4. 12 for fiiTUT. 

109. ana ngft w vvt **viV*f vr vt 

I in. V. 10. 7. There were strict rules about giving one’s ucchi|J:a 
to another. S. p. Db. S. (I. 11. 31. 25-26 ) did notallow a brshmapa to 
give bis ucobi?t& to one not a brShmaga, unless certain rather obnoxious 
things were done to it. Manu IV. 80 forbids the giving of ucohi|j;a to 
a ftdra (who is not a dependant) while Manu X. 125 allows it to be given 
to a ftdra who Is a dependant. 
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Self as Fire Oh&ndogya V. 24. 4. This shows that the cftnd&la 
was the lowest in the social scale. ‘ Just as a p&sya or 
vaideha, or the sou of an ugra, after having made his bow 
strung &o.’—Br. Up. III. 8.2. In the Br. Up. IV. 3.22 mention is 
made of both oftpdsla and paulkasa and in IV. 3.37 it is said 110 
that ‘ just as when a king pays a visit, the ugras, pratyenasas 
(thief oatohers), the sutas and headmen of the village make 
arrangements for him with food and drink and with pavilions.’ 
Here ugras seem to be a group of nobles subordinate to the 
king. In later literature ugra is the offspring of a ksatriya 
from a SQdra woman (Yaj. I. 91). In the Rg. X. 97.12 the word 
ugra occurs ‘ You destroy disease just as an ugra who is a 
mediator or arbitrator (removes dispute ).’ What ugra means 
here cannot be said with certainty. It may only mean a ' formi¬ 
dable obief or king.’ 

The rathak&ra and nis&da deserve a passing notice. The 
Tai. Br. 1.1. 4 after stating that the br&hmana should oonse- 
orate saored fires in the spring, the ksatriya in summer, the 
vaitya in autumn, ordains that the rathakara should oonsecrate 
sacred fires in the rainy season. The question arises whether 
the rathakara is a member of the three higher castes who has 
taken in economio distress to the profession of making ohariots 
or is a person belonging to a oaste other than the three higher 
varnas. Jaimini in his Pdrvamlmafisa-sfitra (VI. 1. 44-50) 
discusses this question and establishes 1,1 that the rathak&ra is a 
member of a oaste other than the three higher varnas, that he 
has on account of the express words in the sruti the privilege to 
oonseorste saored fires with vedio mantras, that the mantra for 
the oonsecration of rathak&ras is ' rbhdnam tvfi ’ (Tai. Br. 1. 1. 4) 
and that the rathak&ras are the oaste called Saudhanvana which 
is neither 6&dra nor one of the three higher ones, but is 
slightly inferior to the three higher varnas. Vi&varhpa m ( on 


110. Psniui VI. 2. 60 teaches the ucccnt o£ the word when 

compounded with <nn^. Aocording to Baud. Db. 8. (II. 2. 29) ugra is 
an anuloma oaste sprung from a brShmana father and rfGdra wife. 
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Yfij. L 10) notices that in some smrti the rathaksra though not 
belonging to the three higher varnas, was allowed the privilege 
of upanayana, but adds that this diotum of the smrti is due to 
mistake, it being misled by the fact that he is allowed the 
privilege of adhana 1,2 ( oonsecration of sacred fires). In 
modern times the members of the carpenter oaste in certain parts 
of the Deccan at least are in the habit of performing the upa¬ 
nayana and wearing the sacred thread. 

With reference to an isti offered to Rudra a Yedic text says 
‘ one should make a nisadasthapaii perform this isti.’ The 
Purvamlm&fisft sutra ,M (VI. 1. 51-52) discusses the question 
whether this authorises a nisada who is himself a chieftain or a 
chieftain (who is a member of the three higher varnas) of nisftdas. 
The established conclusion is that the isti is to be performed by a 
ni$&da who is a chieftain though he be beyond the pale of the 
three varnas, as the KarmadhSraya compound is the proper way 
of dissolving the compound and not the genitive Tatpurusa. The 
Ait. Br. (37. 7) says “* 1 just as the nis&das, or selagas (thieves) or 
evil-doers seize a wealthy man in a forest and throwing him in 
a well run away with his wealth.’ The S£nkh&yana Br. (25.15) 
allows one who had performed the Visvajit sacrifice (in whioh 
everything is given away ) to stay in a settlement of nissdas 
whose food is the lowest that he is allowed to take. The K&tya- 
yanasrauta-sutra (1.1.12-14) says 1,6 that * the chieftain who 
is a nisfida can offer a cam of GavedhukS corn to Rudra, but 
this offering is to be made in ordinary fire ( and not in the fires 
conseorated with Vedic mantras) i. e. the permission to offer 
Raudra ifti does not entitle him to perform Vedio consecration 
of fire (idh&na). But according to SatyasSdha m -kalpa III. 1 
both the nisSda and the rathakfira are entitled to perform 
Agnihotra and Daria-purnamftsa. 


113. vwwit wfgroiw iflwil nvwvw fcwsl vr Iww wi v*jv»kw i 
*nv. eft. %. V. 3.18; vide s n t vr v v aftff 1.1. 9-10 also. 
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The Aitareya Brahmana "* narrates that ViSv&mitra oursed 
his senior fifty sons, when they did not agree to hia pro* 
posal to treat Sunahiepa (DevarSta) as his son, that they would 
associate with the lowest castes and that they beoame the 
Andhras, Pundras, Sabaras, Pulindas and Mutibas who are 
among the lowest of society and are mostly composed of dasyus. 
It is probably owing to this legend that the Manusmrti 1,9 (X. 
43-45 ) is prepared to regard the Paundrakas, the Odras, Dravi- 
das, KSmbojas, Yavanas, Sakas, PSradas, Pahlavas, Clnas, 
KirStas, Daradas and Khavas as being originally ksatriya 
castes, but later on reduced to the position of siudras by the non¬ 
performance of Vedio samskaras (like upanayana) and by 
the absenoe of contact with brShmanas. Manu further adds 
that the various castes that are outside the ( influence of the ) 
four varnas are all known as dasyus whether they speak the 
language of Mlecohas or of Aryas. 

One very important question is whether the theory of the 
four varnas with their peculiar privileges and duties described 
in the dharmasutras and other smrtis was merely a theory even 
in the most ancient times. When the Purusasukta of the 
Rgveda speaks of Brahmana, Rajanya, Vaitya and Sfidra or 
when the Satapatha Brahmana expressly says that they are four 
varnas, it appears to me that they speak of facts existing in 
their times and not merely of a theory which was to be striven 
for as an ideal. Smrti writers try to place all their dicta in 
the frame-work of the varnas because the four varnas and their 
duties and privileges had been more or less clearly defined in 
the times of the Vedas and Br&hmanas, which according to the 
authors of the smrtis were druti, eternal and infallible. They 
tried to approximate the state of sooiety existing in their times 
to the varnas whioh they held were of hoary antiquity. But 
there is nothing to show that the same difficulties were felt by 
the authors of the Vedio hymns and the Br&hmanas. The 
manner in whioh they refer to the privileges and disabilities of 
the several varnas have such a deep ring of aotuality that one 
must concede that the varnas spoken of in them represented the 
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real divisions of sooiety at least to a very great extent, if not 
cent percent. 

The preceding discussion renders the following propositions 
most probable; 

(1) that in the earliest times about whioh we have 
literary records there were only two varnas, the aryas and their 
opponents the dasyus or dasas ; that the difference between the 
two was based on difference of colour and oulture and was thus 
more or less racial and cultural; 

(2) that centuries before the samhita period closed the 
dasyus had been conquered and were given a position subservi¬ 
ent to the Sryas; 

(3) that the Madras were the dasyus so subjugated and 
made subservient; 

(4) that the spirit of exclusiveness and pride of superio¬ 
rity existing among the aryas with reference to dasyus soon 
extended to groups among the aryas themselves; 

(5) that by the time of the Brahmana Literature, 
brfihmanas ( men supposed to be devoted to learning and priest¬ 
hood ), ksatriyas (kings, noblemen and some warriors) and 
vaityas (the artisans and common people) had become sepa¬ 
rated into groups more or less dependent on birth and that the 
brahmana 110 had come to be regarded as superior to the ksatriya 
by the fact of birth ; 

(6) that even such low castes as candalas and paulkasas 
had been evolved long before the end of the Vedio period ; 

(7) that owing to cultural advance, division of labour 
arose and numerous arts and crafts bad been developed and 
they were in process of contributing to the complexity of the 
system by creating numerous sub-castes based upon occu¬ 
pations ; 

(8) that besides the four varnas intermediate oastes like 
the rathak&ra had been evolved $ 

(9) that there were oertain non-Aryan tribes which 
were supposed to have been originally ksatriyas but fallen 
later on. 

120. That this theory of four varpas was well-known to Buddhist 
literary works is shown by Fick chap. II. p. 17 (the only difference 
being that in the Buddhist works the ksatriya is put first and the 
krShmapa after him ). 
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The close of the Vedio period is here taken as being not 
later than about 1000 B. 0. How muoh earlier it may be placed 

it is not possible to say. 


The following is a list of persons engaged in professions 

and crafts, which had probably 

become castes or were in the 

process of becoming castes, before the close of the Vedic period, 
as seen from the Vftj. S. f Tai. S. and Tai. Br., Eathaka Sam* 

(17.13 ), the Atharva-veda, the Tandya Br. (III. 4.), the Ait. 

Br„ the OhSndogya and the Br. 

Up. The meaning of some of 

the words is not quite clear and it is possible that some in the 
list were not at all castes or professions. They are arranged in 
the alphabetical order of Sanskrit (though transliterated). The 
meanings of most of them have been given above. Where the 
meaning is doubtful a question mark has been made* 

Ajapala (goatherd) 

Da§a 

Andhra 

Phanuskara 

Ayastapa 

or 

Ayogu or Ayogu 

Dhanvakara 

AvipSla (keeper of ewes) 

or 

Anda (?) 

Dhanvakrfc 

Isuk&ra 

Dhaivara 

Ugra 

NisSda 

Kanfckakara or Eantakl- 

or 

karl (in Vaj. 8.) 

NaisSda 

Earmara 

Pumicalu 

Eari ( dancer ? ) 

Punjista 

Eitava 

or 

Eirfita 

Paunjistha 

Elnara ( cultivator ?) 

Pundra 

EulSla or Eaul&la 

Pulinda 

Eevarta 

Paulkasa 

KoSak&rl (blower of bellows) Bainda (catching fish in nets) 

Ksatr 

Bhisak 

Qop&la 

Bhlmala (timid?) 

Carmamna 

Manikara 

C&ndftla 

Magadha 

Jambhaka (?) 

Marg&ra 

Jyftkftra 

Mufciba 

Taksan 

Mrgayu 

M.d.7 
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Main&la (catcher of fish ?) 

Bajayitrl ( dyer) 

Rajjusarga or-sarja 

Rathak&ra 

R&japutra 

Bebha(?) 

VamSanartin 
Vapa (barber) 

Vfinija 

V&sah-palpull (a washer¬ 
woman ) 


Vidalakftrl or Bidala- 

Vratya 

Sahara 

Sabalya (?) 

Sailusa 

Svanin (or §vanita) 

Samgrahltr 

SurSkfira 

Sufca 

Selaga 

HiranyakSra 


Several centuries before the Christian era there were 
several oastes. This follows not only from the dharmasutras 
but also from the ancient Buddhist works and from the meagre 
existing fragments of the work of Megasthenes on India. 
Though Megasthenes was confused in his statements about 
the caste system as prevalent in his day, some propositions are 
clearly deducible therefrom. He states (pp. 40 ff) that the 
whole population of India was divided into seven oastes, 
(1) philosophers, (2) husbandmen, (3) neatherds and shepherds, 
(4) artisans, (5) military, (6) overseers, (7) councillors and 
assessors. Out of these 1 and 5 correspond to brShmanas and 
ksatriyas, 2-3 to vaidyas, 4 to &udras; 6th and 7th correspond 
to adhyakgas and amSfcyas ( as in Kautflya’s Artha&stra) and 
are not really oastes but occupations. He probably regards 
them as caBtes because the offices of the adhyaksas and amatyas 
were generally hereditary or at least he gathered that they 
were so. Megasthenes’ further statement (pp. 43-44 ) that * no 
one is allowed to marry out of his own caste or to exeroise 
any calling or art exoept his own' shows that the prevailing 
tendency was that caste had become exclusive and mostly 
occupational in his day, though there must have been excep¬ 
tions of which he was not informed. 

The ancient writers on dharmad&stra strive very hard to 
aocount for the bewildering ramifioations of the caste system 
from the four varpas that were spoken of in the iruti (revela¬ 
tion ). There is unanimity on the theory that the numerous 
castes aotually found in the oountry arose from the unions 
of males of different varnas with women belonging to vcaryaa 
differing from their own. The divergences (and they are 
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many) among the several smrtikaras relate only to details. 
The smrti writers had before them the hoary theory of four 
varnas vouched for by infallible Vedic authority, but they 
were at the same time quite cognisant of the realities in 
sooiety viz. the separate existence of numerous castes and 
sub-castes that had varying claims as regards social status and 
that were based in popular estimation on birth alone. Therefore, 
when one criticizes the smrti view of the derivation of 
numerous castes from the mixture or confusion ( samkara ) of 
the four varnas as purely hypothetical and imaginary, the 
critioism is true only partially. The smrtis were composed in 
different parts of India at different times and they were meant 
to supply a popular want, to guide the people and to reflect the 
prevailing state of sooiety and popular feeling. Therefore, it 
must be admitted that the numerous castes mentioned in the 
smrtis did exist at the time of the smrtis, that the sooial status 
of the several oastes might have varied from country to country 
or from epoch to epooh, that the peculiar avooations and means 
of livelihood assigned to the various oastes reflected the real 
state of things. The element of hypothesis and speculation lies 
only in the theory of a particular sub-caste having sprung 
from the union of two persons belonging to two particular 
varnas or castes. 121 This description of the origin of the 
several castes was only indicative of the author’s view or of 
the accepted view about the social status of those castes in 
particular localities. There is here, as a matter of fact, great 
divergence of views among the several authors. 

In the first place all writers on dharma&stra start with 
the propositions viz. (1) that the four varrm, br&hmana, ksatriya, 
vaitya and 6udra, are arranged in a descending scale of sooial 
status; and (2) that marriage is or was permissible between 
a male of a higher varna with a woman of a lower varna, but 
the union of a woman of a higher varna with a male of varna 
lower than her own is reprehensible and not permitted. There 
is a third proposition advanced by many writers that a man 
belongs to a particular varna or jati by birth only i. e. if born 
in lawful wedlock of parents both of whom belong to that varpa 

121. 6sntip»rv* (297. 7-9) says * w g w fa * 'TOMW’Tfl: l 

^ h % tfsrom etraroi ■ 

wvTattt gwwfi ’Rfau f^vtgr: ufwinvrf) i wvfarrt srcwi wctftt • 

snvwl ^ vwtin, * > 
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or jftti. ,n This is the view held by all medieval writers and 
digests and it is expressly said that a man belongs to a caste 
by birth and no actions of his can alter that fact, that several 
oastes are like the species of animals and that caste attaches 
to the body and not to the soul (vide SutasamhitS). When 
a male of a higher varna marries a woman of a lower varna, 
the marriage is said to be anuloma (lit. with the hair, in the 
natural order ) and the offspring is said to be anuloma ; when 
there is a union of a woman of a higher varya with a male of a 
lower varna, it is said to be pratiloma (against the hair, i. e. 
against the natural or proper order) and the children of the 
union are said to be pratiloma. These two words anuloma and 
praiiloma (as applied to marriage or progeny) hardly ever occur 
in the vedio literature. In the Br. Up. (II. 1.15 ) and Kausl- 
taki Br. Up. IV. 18 (quoted in note 89 above) the word 
4 pratiloma * is applied to the procedure adopted by a br&hmana 
of going to a ksatriya for knowledge about brahman. From 
this it may possibly be inferred that pratiloma and anuloma 
might have been employed with reference to marriages also 
( in the days of the Upanisad). PSnini (IV. 4. 28 ) teaches the 
formation of words from anuloma and pratiloma. They occur 
in Gautama (IV. 14-15 ), Baud. Dh. S. (1.8. 8), Vasistha (18. 7 ), 
Manu ( X. 13 ), Yaj. (I. 95 ) and other smrti works. 

One important question is whether the theory of anuloma 
or pratiloma castes presupposes a marriage or only a union 
( outside marriage) of a man and a woman. The Ap. Dh. S. 
(II. 6.13. 1, 3-4) lays down m that a man must marry a virgin 
of his own varna with the rites prescribed by the iastras and 
only the son born of such a marriage is entitled to the privileges 
and occupation of his father, that sexual intercourse with a 
woman who has been married by another or on whom the 
proper ceremonies of marriage are not performed or who 

122. ns. X. 5, 1®-1; WT. I. 90. The mlmBnsaka position 

is stated by the trvwwfiera’ (on $. I. 2.1) 1 * tmn>i 

•.w trcawfrct usqior wnpov *r s wi fow t tfwr: *t 

errfifc, fir wii mtnfafwn?t5rT«ufiT*v»vT i >, the gjwftm 

(fiiwwigiwwwvg 12. 51-52) say* njnmt estfsftfWfc 

Twrfhrtvur *r wr^ror i sgrft wlfiforcv wwimw« », 

wgmwl wTBn>ft wnft ■ smmrv q«oted in wrifcww. p. 452. 

123 - wWig^tiiei indent wwtf «rwnT: gvnttiwt *mV»r: ffwpwt • giwrwm- 
auifart w&s* tfiv: i trwrfa ytvv R gw gw t anv. w. s- H. 
8.18.1, 8 and 4. 
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belongs to another caste is condemned and that the son ( and 
not the daughter) born of suoh an union is condemned (through 
the sin of the parents). So Apastamba looked with disfavour 
even on marriages called anuloma. He is entirely silent about 
anuloma and pratiloma castes. It is no doubt true that most 
ancient writers like Gautama (IV. 1), Vasistha (I. 24), Manu 
(III. 12-13 ), Y&j. (I. 55 and 57 ) prescribe that a person should 
by preference marry a girl of his own varna but also allow the 
marriage of a person with a girl of another varna lower than 
his own. Yaj. (I. 92) expressly says that the six anuloma 
castes, murdhavasikta, ambastha, nisada, m&hisya, ugra, and 
karana are so called only when they are the offspring of 
women married by men of higher varnas. Manu (X. 41) 
says that the six anuloma castes are entitled to the rites 
(samsk&ras like upanayana) performed for dvijas, but that the 
pratiloma castes are like iiudras (i. e. even when a pratiloma 
caste springs from a br&hmana woman and a ksatriya or 
vai&ya male they cannot have upanayana and other rites 
of dvijas performed for them, though both parents are 
dvijas ). Kautilya'* 4 (III. 7 ) also says that all pratilomas 
except c&nd&las are like sudras; Visnu says that they 
are condemned by all Ary as. Devala 1 * 5 (quoted by Parfi&ara- 
m&dhavlya 1.2. p. 122) says that pratilomas are outside 
the pale of the system of varnas and are patita. The 
Smrtyarthasara p. 13 says that anuloma sons and those born of 
the murdhavasikta and other anuloma castes are dvijdtis and are 
entitled to samsk&ras as dvijatis. Commentators like KullQka 
(on Manu X. 11) say that, as no marriage is legally possible 
between a woman of a higher varna and a male of a lower 
varpa, all the pratilomas are born outside lawful wedlock. 
Gautama (IV. 20) says that all pratilomas are dharthahina, 
which is interpreted by the Mit. on Y&j. Ill, 262 as meaning that 
they cannot have upanayana and similar samsk&ras of dvijas 
performed for them, though they are amenable to the rules of 
morality and entitled to perform vratas and prayaicittas. Vasistha, 
Baudh&yana and several others do not make it dear whether, 
when they speak of pratilomas, they contemplate offspring of legal 

124. 7&*V! • wtfiw III. 7; 

Rnt&rn i 16. 3. 

125. ttat wwfrsro i wmrai vfihro nfifwt- 

wsm « quoted in »nr. m. I part 2 p. 122; qfrsgHtawii gWIt tfmvf 

»sui HwWf&TMifyiufiNii'w uhrmvs» jgwrthm p. 18. 
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marriages or only of illegitimate and adulterous unions. But 
it will be seen from the list appended below that Utanas and 
Vaikh&nasa almost always make a distinction between the 
caste assigned to the offspring of the union of parents of 
different varnas, according as there is a marriage between the 
two or it is only a clandestine, illegitimate or adulterous union. 
For example, U6anas says u ® that when there is a marriage 
between a ksatriya male and a brShmana female, the offspring 
is called suta, while the offspring of a clandestine union 
between a brahmana woman and a ksatriya male was oalled 
rathak&ra. So these two authors held that there could be a 
legal marriage when a woman of a higher varna married a male 
of a lower varna. 187 There were several other works like the 
Sutasamhita (Sivamah&tmyakhanda chap. 12. 12-48) where a 
similar distinction is made between the children of marriages 
and clandestine unions. The Mit. on Yaj. I. 90 says that suoh 
progeny as kunda and golaka ( Manu III. 174), ksnlna, saho- 
dhaja (who are all not due to intercourse in wedlock) are 
different from savarna, anuloma and pratiloma and are to be 
treated as fcudras and that the ksetraja Bon is to be treated as in 
a different category (since niyoga is allowed by the smrtis 
and by the usage of tistas) and belongs to the oaste of his 
mother. Apararka ( on Yaj. I. 92 p. 118 ) does not acoept this 
view and holds that even k&nlna and sahodha may be held to 
be br&hmanas (if the begetter can be proved to have been a 
br&hmana); while Vi6varupa on Yaj. II. 133 says that k&nlna 
and gudhaja must be deemed to belong to the mother’s oaste as 
the begetter may not be known and that sahodhaja (II. 135 ) iB 
also to be so treated. These several kinds of secondary sons will 
be treated under inheritance. 

A few words must be said about the word jati. The idea of 
varpa was as we have seen based originally on race, culture, cha. 
raoter and profession. It takes account mainly of the moral and 
intellectual worth of man and is a system of olasses which appears 
more or less natural. The ideal of varna even in the smrtis 
lays far more emphasis on duties, on a high standard of effort 
for the community or society rather than on the rights and pri¬ 
vileges of birth. The system of j&tis (castes) lays all emphasis on 

126. ftwftg uumnt i wim 

ftfafirwj n. wifpwt i w. 2-5. 

127. Vide Yffj. I. 95 which says that pratilomajat are a tat 
condemned) and anulomajat are tat (good) i. e. entitled to the 

•mhakxxu. 
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birth and heredity and tends to create the mentality of clinging 
to privileges without trying to fulfil the obligations correspond" 
ing to suoh privileges. The word ’jati’ in the sense of caste 
hardly ever ocours in the vedio literature. In the Nirukta 181 
(XII. 13) it is said * after agnicayam (the building 
of the fire altar), a man should not approach a ramd 
(for sexual intercourse); rama is so called because she is 
approaohed only for pleasure and not for ( accumulation of ) 
merit; she is of a dark caste'. Here the word krsnajatlya ocours 
with reference to a woman of the Sudra caste. Almost these 
very words occur in Vasistha (18.17-18 ) 189 where for krsna- 
jstlya the word krsnavarna is substituted. Visvarupa on Yaj. 
I. 56 (yad-ucyate eto. )'*° quotes these words as a brahmana 
text, but there the word is krsnavarnlya. Therefore, the use of 
the word jati in the sense of caste can be traced back at least 
to the times of the Nirukta. Panini (V. 4. 9 ) m teaches the 
formation of words like * brahmanajatlya * derived from words 
ending in'jati'(in the sense of caste). The expression 'jatidharma* 
(rules of castes) occurs in Gautama XI. 20, Vasistha L 17 and 
XIX. 7, Manu 1.118 and VIII. 41 and the word jati (caste ) 
ocours also in Ap. Dh. S. II. 3. 6.1, II. 1. 2. 3, Manu (IV. 141, 
X. 11,18, 40, 97 ), Yaj. (I. 95, 361, II. 69, 206, III. 213), Narada 
(rnadana 288) and in the vartika on Panini IV. 1.137, Varna 
and jati axe sometimes dearly distinguished as in Yaj II. 69 
and 206. But very often they are confounded. In Manu X. 
27, 31 the word varna is used in the sense of mixed castes 
( jatia ). Conversely the word jati often appears to be used tc 
indicate ‘varna’. Vide Manu III. 15, VIII. 177, IX. 86 and 
335, X. 41 and Yaj. I. 89 (in which latter sajati appears to 
mean ‘ savarna ’). 

Even when anuloma marriages were allowed there is no 
unanimity among the sages and the smrtis as to the status of 
the progeny of suoh unions. Three different views are found. 
The first view is that if a male of one varna married a female of 
the varpa immediately after it, the progeny belonged to the varna 


128 . srffr fam w H fl i afrq i q. t vtm * Wv i 

ftvw XII. 13; the words ‘ farvr ... occur in enSTOtfcn 21. 7. 

129. mfifr f%rm um i gfrng i vr vmr woifae w vrhr • 

18.17-18. 
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of the father; e. g. Baud. Dh. S.' 38 (I. 8. 6 and I. 9. 3 ) says that 
sons born to a person of a savarna wife or . a wife of the varna 
next to his own are savarna i. e. the son of a br&hmana from 
a wife of the ksatriya varna is a br&hmana. The Anud&sana- 
parva 48. 4, N&rada (strlpumsa 106 ) and Kautilya (III. 7 ) 
say the same. Gautama IV. 15 as interpreted by Haradatta 
appears to say that the off-spring of a brahmana from a ksatriya 
wife is oalled savarna, but not the offspring of a ksatriya 
male from a vaisya wife or of a vaisya male from a 
tfldra wife. Fick ( pp. 54-57 ) shows that even according 
to the BhaddasSla Jfitaka * the family of the mother does not 
matter; the family of the father alone is important’. The 
second view is that the progeny of anuloma unions is in 
status lower than the father, but higher than the mother; 
e. g. Manu X. 6 ‘ sages deolare the sons begotten by dvfjas 
on wives of varnas immediately next to theirs as similar (to 
the fathers, but not of the same varna with the fathers) but 
tainted by the inferiority of their mothers.’ The third view 
(and this is the common view) is that the progeny of anu¬ 
loma marriages is of the same varna as regards its privileges 
and obligations as the mother’s ; e. g. vide Visnu Dh. S. 16. 2 133 
and Sankha (prose) quoted by the Mit. on Y&j I. 91 and 
Apararka (p. 118). A classical echo of this view is found 
in the S&kuntala of Kalidasa 134 where king Dusyanta exclaims 
aside to himself * would that this girl were born of the sage 
from a wife who was not savarna ’. Medhatithi on Manu X. 6 
says that Pfindu, DhrtarSstra and Vidura being ksetraja sons 
took the caste of their mothers. The Mit. explains the words of 
Sankha by saying that the offspring of anuloma marriages suoh 
as murdhavasikta are not really different from ksatriyas, that 
they have the same samskaras but they do not become ksatriyas 
etc. and are dubbed by these names to indicate their mixed 
origin and come to form separate sub-oastes. The pratilomaa, 
as said above, are lower in status than any of the two parents. 


132. am SVT: wawf* i wrgrwRw^hrnrt wrgrw;.v). w. 

I. 8. 6 and I. 9. 3; WTvWswt gvttt wrcq WTVlt I wgflnw 48. 4; 

wvortwipu fts* :i (sfhfrlOfi), 
wvwf TOiara aramf: • eftfo v ill. 7. 
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The ancient dharmasufcras mention only a few mixed castes. 
Ap, Dh. S. mentions only candala, paulkasa and vaina. 
Gautama names five anuloma castes, six pratiloma, one and 
eight others according to the view of some. Baudhayana adds to 
those mentioned by Gautama a few more viz. rathakira, 
6vapaka, vaina and kukkuta. Vasis^ha names even a smaller 
number than Gautama and Baudhayana. It is Manu ( X) and 
Visnu Dh. S. (XVI) that for the first time dilate upon the 
avocations of the mixed castes. Manu refers to 6 anuloma, 6 
pratiloma and 20 doubly mixed castes and states the avocations 
of about 23; Yaj. names only 13 oastes (other than the four 
varnas). Usanas names about 40 and gives their peculiar 
avocations. All the smrtis taken together hardly mention more 
than about one hundred castes. 

The number of primary anulomas is only six ( vide Manu 
X 10, Yfij I. 91-92 ), but Manu names only three of them, viz. 
ambastha, nisada and ugra. The primary pratilomas also are 
six (vide Manu X. 11-12 and 16-17 and Yaj. I. 93-94) viz. 
suta, vaidehaka, candala, magadha, ksatr, and ayogava. 
Further sub-castes are said to arise from the unions of the 
anulomas and pratilomas with the four varnas and of the male 
of one anuloma and the female of another, from the union of 
pratilomas among themselves and from the union of a male or 
female of an anuloma caste and the female or male of a pratiloma 
caste. For example, Yaj. I. 95 defines rathakara as the offspring 
of a mahisya male and a karana female, i. e. it is a further 
mixture between two anuloma castes. The Mit. on Yaj. I. 95 
says that upanayana and other sa?hskara8 are performed for the 
offspring of anuloma persons marrying among themselves. The 
SmrtyarthasSra (p. 13) says the same 135 . Similarly Manu X. 15 
says that Svrta and abhlra spring from the union of a brShmana 
with an ugra girl and an ambastha girl respectively ( i. e. from 
the union of a br&hmana with anuloma caBte girls). Manu 
X 19 says that &vap£ka is the offspring of a ksatr male (a 
pratiloma ) with an ugra female (an anuloma). Manu X 33 
defines maitreyaka as the offspring of a vaidehaka male and an 
ftyogava female (Le. from parepts who are both pratiloma). A 


» f&rr. on vt. I. 95; qJfStitasro gwrt 
#wnr?t rrf ta ro 1 # ggwfom p. 18. 
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smrfi verse quoted'*® by Vi&varQpa on Taj. 1.95 says that there 
are six anulomas, 24 doubly mixed castes (due to the union of 
the six anulomas with the four varnas), 6 pratilomas and 24 
doubly mixed castes (due to the unions of 6 pratilomas 
with four varnas) i. e. in all 60 and further mixtures of 
these among themselves give rise to innumerable sub-castes. 
Similarly Visnu Db. S. 16. 7 137 says that the further mixed 
oastes arising from the unions of mixed castes are numberless. 
This shows that before the time of the Visnudharmasutra (i. e. 
at least about 2000 years ago) numberless castes and sub-castes 
had been formed and the writers on dharmaft&stra practically 
gave up in despair the task of deriving them, even though 
mediately, from the primary varnas. The same state of things 
was continued and was rather aggravated by the time of the 
nibandhakaras. Medhatithi on Manu X. 31 speaks of 60 mixed 
castes along with the four varnas and adds that by the inter¬ 
mingling of these endless sub oastes are formed. The 
Mitfiksara'* 8 on Yaj. I. 95 observes that since the castes spring¬ 
ing from the double intermingling of varnas are innumerable, 
it is impossible to describe or enumerate them. Similarly the 
Krtyakalpataru in its prakirnaka topic of vyamhara section, 
when dealing with castes, merely quotes several passages from 
the smrtis and does not add a word of its own about the oastes, 
their names or avocations in its own day (first half of 
12th century ). The Mit. on Yaj. I. 94' 39 expressly says that 
the avooations of the pratilomas (about which Yaj. is silent ) 
should be understood from the smrtis of U6anas and Manu. 
Medieval writers on dharmasasfcra usually ignore the treat¬ 
ment in detail of the numerous sub-castes and content themselves 
with dilating upon the duties of the four varnas. 

There was great diversity of opinion among the 
smrtikaras about the derivation and status of the several sub- 
oastes. We find that the same sub-caste is known under five or 
six different names even so early as the present Manusmrti. 


t pff ff t * quoted by ftnw on VT. I. 95. It if quoted also by <nr. 1. 
part 2 p. 125 and both say that these are vwfafwa ; the <rtT. nr. says that 
further samkarai are wiwnwtw 8 . 

137. 16.7. 

138. t fJwr» on VT. 1.95 
109. qihrt w twv sfcmd w t on vr. I. 94. 
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Manu X 22 gives seven names for the same caste and Manu 
X. 23 gives five for another. ViSvarupa on Yftj. I. 92 explains 
that these different names are due to difference of locality. 140 
There is another difficulty. The same name given to a caste is 
differently derived by different writers ( vide under nis&da and 
pfira&ava below). For the same sub-caste different names are 
given in different smrtis (vide under krta and ramaka). It 
beoame difficult to assign any peculiar derivation for groups of 
people and so Manu (X 40), Vasistha 141 (18.7) and Anus&sana- 
parva 148. 29 laid down that men’s sub-caste was to be known 
from their actions and occupations. This shows that according 
to most writers castes in the times of the smrtis were 
predominantly occupational. 

One word that frequently occurs in connection with 
castes and sub-castes is varyasamkara ( or only saihkara ). 
In Manu X 12 and 24 the word varnasamkara is used in the 
plural in the sense of mixed castes, while in Manu X 40 
( and in Y. 89) the word sarnkara seems to be used in the 
sense of ‘ mixture or intermingling of varnas Gautama 
(VIII. 3) employs the word samkara and says * on the two 
(the br&hmapa and the king ) depends the prosperity ( of men ), 
protection, the prevention of mixture (of varnas) and the 
(accumulation of) merit (or the observance of dharma ). M * 
NSrada (strlpumsa 102 ) 145 says ‘ to be born from a union in 
the inverse order of varnas amounts to varyasafnkara ; * while 
Brhaspati quoted in the Krtyakalpataru appears to apply the 
word varnasamkara to both anuloma and pratiloma castes. 
Baud. 144 Dh. S. (L 9. 16) says that those who are born of 


140. snr qv 




I. 92-93 ; vide also I. part 2 p. 120 ‘q sfrq rft * WHf] 

• v w afi fogfr wnwnnvi i ffr vr q - 
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flgsprr q mfc w rn v w vt ffrkn i it ^rn^r ($m?) vofcfam a 

fgvrfit ia (w). 
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varnasarnkara are oalled vratyas. The Mit. on 7&j L 96 applies 
the word varnasarnkara to both anuloma and pratiloma progeny. 
Medhatithi 14 * on Manu V. 88 says that the word * samkarajata * 
indioates pratilomas like ayogava and that even though as 
regards anulomas there is intermingling (of varnas), yet as 
they have the privileges of the oaste of their mothers, even 
Manu himself does not apply the word samkiryayoni to them as 
seen above ( Manu X. 25 ). Yama ,4< quoted in the Kptyakal- 
pataru says ' Varnasarnkara arises by the violation of the res* 
trictions ( about marriage); if the proper order of varnas ( L e, 
male of higher varna marrying a woman of a lower varna) is 
followed, (the offspring) is entitled to be regarded as belonging 
to the system of varnas, but if the reverse order is followed it is 
sin. * Manu (X. 24 ) says * mixed castes arise by members of 
one varna having sexual intercourse with women of another 
varna, by marrying women who ought not to have been married 
(such as a sagotra girl) and by neglect of the duties peculiar to 
one’s varna The Anusasanaparva 48. 1 ,4T remarks that 
' varnasarnkara arises from wealth, greed, desires, uncertainty 
about the varna (of a person) or ignorance about varna ’. 
Even in such a philosophical treatise as the Bhagavad-glta 
(I. 41-43), it is said * when women become corrupt (or demo¬ 
ralised ), intermingling of varnas arises; safnkara neoessarily 
leads the whole family and the destroyer of the family to hell. 
By reason of these transgressions of the destroyers of families 
which bring about varyasamkara , the ancient oaste observances 
and family observances are subverted.’ 

On account of the great emphasis laid on the prevention 
of mryasamkara the smrfcis ordain that it is one of the principal 
duties of the king to punish people if they transgress the rules 
prescribed for varnas and to punish men and women if guilty 
of varyasaihkara. Gautama (XI. 9-10 ) says ' the king should 
protect the varnas and asramas according to the &&stras and he 
should make them conform to their duties when they swerve 

145. ysfcrorrftsvfteftw nfitatar ar rf i• atg aw re g 

wwrft fry qsret i * wr gatft g aeW* 

tfqfcnVhnrefcm n fifcytoigghre u » 3 ut« on srg. V. 88. 

146. mfnrnrr arnrit yfo fr ro i qdrnf « 

quoted in MS. of fanRHire ( ntfiufa ). 
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from them;' Vaslstha (19. 7-8) ' the king paying attention 
to all these viz. the observances of countries, castes and 
families should make the four varnas oonform to their duties 
and Bhould punish them when they go astray ’; Visnu Dh. S. 
III. 3 and Ysj. I. 361, MarkandeyapuSrna 27, Matsyapur&na 
215. 63 say the same. N&rada (strlpumsa 113 )' 4 * says 
4 when a br&hmana woman goes astray a c&ndala is born 
from a 6udra male ( and the br&hmana woman); therefore the 
king should specially protect women from samkara ’. It is on 
account of this that so early as in the first centuries of the 
Christian era we see that king Vastyhlputa Siri Pujum&yi is 
extolled as having prevented the mixture of the four varnas ( E. 
I. vol. VIII pp. 60-61, ‘ vinivatitacStuvana-sakarasa ).’ That 
varnasamkara had gone too far in the opinion of the author of 
the Mah&bh&rata (Vanaparva 180. 31-33 ) follows from the 
following words which are despairingly put in the mouth of 
Yudhi$thira 149 “ It appears to me that it is very difficult to 

ascertain the caste of human beings on account of the confusion 
of all varnas; all sorts of men are always begetting offspring 
from all sorts of women; speeoh, sexual intercourse, being born 
and death-these are common to all human beings; and there is 
scriptural authority ( for this view) in the words ' We, who¬ 
ever we are, offer the sacrifice ’. Hence those who have seen 
the truth regard character as the principal thing desired.” 
Samkar&c&rya in his bh&sya on Ved&ntasutra L 3. 33 remarks 
that, though in his day varnas and adramas had beoome disor¬ 
ganised and unstable as to their dharmas, that was not the 
case in other ages, sinoe otherwise the Sastras laying down 
regulations for them would have to be deemed purposeless 
or futile.' 10 

Gautama (IV. 18-19 ), Manu ( X. 64-65 ) and Yaj. (I. 96 ) 
speak of a peouliar doctrine oalled Jalyutkar§a and Jatyapakarsa. 
These passages have given rise to some divergence of interpreta- 


148 . wmY srpnt 3537^ wrgrrft «nr gsffit 1 swnrau fvvftw fwvt 
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lion, but their general sense is clear. Gautama (IV, 18 ) 111 
says that according to the SoSryas the anulomas when they 
marry in such a way that the bridegroom in each stage iB higher 
or lower than the bride they rise to a higher or go down to a 
lower varna in the 7th or 5th generation (respectively ). This is 
explained by Haradatta as follows: When a brShraapa marries 
a ksatriya woman the daughter born of this marriage is called 
savarya ; if this latter is married to a brShmana and a daughter 
is born and this latter is again married by a brShmana and if 
this continues in the same way for seven generations, then when 
the 7th girl in desoent marries a brShmana, whatever child is 
born of that union belongs to the brShmana varya (though in the 
preceding generations only the fathers were brShmanas and the 
mothers were all not strictly brShmanas, but only savaryas if at 
all). This is called jalyutkarsa (rise in status as a caste). On the 
other hand, when a brShmana marries a ksatriya girl and a son 
is born who is called savarya , then that son marries a ksatriya 
girl and has a son and this is continued for five generations , then 
when the fifth son (in descent) marries a ksatriya girl, the child 
born belongs to the ksatriya varna (though in all the preceding 
generations the father was higher than ksatriya and the mother 
only was a ksatriya). This is jatyapakarsa (fall in status as a 
caste). The same rule holdB good as regards a ksatriya 
marrying a vaidya female and a vaisya marrying a tudra 
female. The same rule applies among anulomas also 
e. g. if a savarya ( as defined by Gautama) marries an 
ambastha girl and a daughter is born who again marries 
a savarya and this continues for seven generations, then 
the child of the 7th girl (in descent) from a savarya male 
beoomes a savarya ( rises in status); on the other hand if a 
savarna ( offspring of brShmana male and ksatriya female ) 
marries an ambastha girl and a son is born and that son 
marries an ambastha girl and their son marries an ambastha 
girl and this goes on for seven generations, then the child of 


151. wrwnrh i qgqwrcwmprfr w • 

if ) a« IV. 18-19. In S. B. E. vol. II. pp. 196-197 the sUtras are arranged 
differently i. e. the first ends at ‘ saptame ’ and pancame...rySh is 
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the 7th male ( in descent) born of an ambastba wife becomes 
an ambastha (i. e. there is jstyapakarsa as to anulomas ). 

According to Manu 158 X. 64 when a brahmana marries a 
6udra woman, the daughter born is pSrasava, and if this 
p&raSava daughter marries a brahmana and the daughter of 
this latter union marries a brahmana and this continues for 
seven generations, then the seventh generation will be a 
brahmana (i. e. there will be jstyutkarsa ). Conversely, if a 
brahmana marries a sudra woman and a son is born, he is 
a pSraSava and that Bon marries a sudra woman and their 
eon again marries a Sudra woman and this goes on for 7 
generations, the 7th generation becomes a mere Sudra (there is 
j&tyapakarsa). It will be seen that this differs from Gautama 
in several respects. In the first place for both jatyutkarsa and 
jStyapakarsa seven generations are prescribed, while in 
Gautama they are 7 and 5 respectively (according to Haradatta). 
In the second place according to Gautama the 8th in descent 
from the first anuloma marriage secures jstyutkarsa, while 
according to Manu, the 7th seoures it. Further Manu is silent 
about jatyutkarsa when the original parents are anulomas. 
Besides, the oommentators of Manu shorten the period for rise 
or fall in jdti as stated below. Manu X 65 extends the Bame 
rules to the offspring of the marriage of a ksatriya with a 
vaisya woman and of a vaisya with a tudra woman. MedhStithi 
and Kulluka extend these express words of Manu further by 
explaining that if a br&hmana marries a vaiSya female and a 
daughter is born and she again marries a brahmana then in 
the fifth generation there will be jstyutkarsa ; conversely if a 
son is born from a brahmana and a vaitya wife, and he marries 


162. The word 1 yoga ’ is understood by MedhStithi (on Mann X. 64) 
and KullUka to mean ‘janma*; Sarvajna-nSrffyaria understands it to 
mean ‘ yugma'(pair of spouses ). The meaning (yugma) is attached 
to 1 yuga ’ by AparSrka on Ysj. I. 96 (p. 119). In the S. B. E. vol. II 
p. 196 Dr. Buhler compares Ap. Dh. S. II. 6.10. 10-11 with Qautama 
IV. 22. But the’great scholar is not accurate here. Ap. does not speak of 
progeny of mixed marriages rising to higher status or being degraded 
to lower status after several generations; he rather speaks of a 
4Udra rising higher and higher in successive births. In the 
AnudSsanaparva (chap. 27. 6-6, 28. 6-13) it is said that after 
numberless births dtidras and others become vaidyas and so on. 
Vanaparva (212. 11-12) gives expression to the same idea 

ft utuwu «guiiau(?8H! i wgn* uihr w n srrsft 

unmw aipwaftsirA i wrf 212.11—12. 
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a vattya female and this goes on, then in the fifth generation 
the son will be a vaisya (i. e. there will be j&tyapakarsa \ 
Similarly if a brahman a marries a ksatriya woman then there 
is jstyutkarsa or jStyapakarsa in three generations. 

Y&jfiavalkya (I. 96 ) 152 speaks of two kinds of jatyutkarsa 
or jaiyapakarsa viz. one due to marriage (as in Manu and 
Gautama) and another due to the avocation followed. * It should 
be understood that there is rise in caste in the ?th or even in 
the 5th generation; if there is inversion as to the avocations, then 
there is corresponding similarity (of varna in the 7th or even 5th 
generation ).* This is elaborated by the MitaksarS as follows •'— 
If a br&hmana marries a sudra woman and a daughter is born she 
is a nis&dl; if this latter marries a br&hmana and a daughter is 
born and she in turn marries a brahmana and this goes on for six 
generations, then the child of the 6th girl (in descent) becomes 
a br&hmana (he being 7th in descent); similarly if a br&hmana 
marries a vaidya woman and a girl is born, she is an ambas(ha; 
if the latter marries a brShmap.a and a daughter is born and 
this goes on in the same way, then the fifth girl in descent has a 
child (from a br&hmana husband) which is the 6tb in descent 
from the original anuloma marriage and which then becomes 
a br&hmana. If a brahmana marries a ksatriya woman and a 
daughter is born who is called murdh&vasikt& ( Yaj. I. 91) and 
she marries a brShmana, then the fourth in descent marrying 
a br&hmana has a child (5th in desoent), then that ohild beoomes 
a br&hmana. Similarly, if a ksatriya married a sudra female 
and a daughter was born, she was called ugra, then jstyutkarsa 
by marrying a higher male took place in the 6th generation. 
If a ksatriya married a vaisya woman, the daughter born was 
a mfihi#y& and j&tyutkarsa took plaoe in the 5th generation. 

If a vaidya married a dudra woman, the daughter of the marriage 
is a karanl and if she marries a vaisya, then in the fifth 
generation there would be j&tyutkarsa. Certain peculiar 
avocations and activities are prescribed for the four varnas. 
Eaoh varna may in times of difficulty follow the occupation 
peculiar to the caste immediately below it, but should not 
follow the avocations peculiar to the higher varpas; ,M he must 
however revert to his proper avocation when the difficulty is 
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over (vide Vasigtha II. 13-23, Visnu Dh. S. II. 15, Y&j. 1.118-120, 
Gautama X. 1-7 &c.). If a br&hmaga begins to follow the 
avooations peouliar to a sudra and has a son, who does the same 
and this goes on continuously for seven generations, the 7th 
becomes a tudra ( by caste). If a br&hmana begins to follow 
.the avocations peculiar to a vaitya or a ksatriya then in the 
5th or 6th generation respectively there is fall in caste (i. e. the 
5th or 6th becomes respectively a vaitya or ksatriya). Similarly 
if a ksatriya follows the avocation of a vaisya or tfidra and 
this goes on continuously, then the 5th or 6th (respectively ) 
becomes a sudra or vaisya. Similarly if a vaiSya takes to the work 
peouliar to 6udras, then the fifth generation becomes Sudra. 

Baud. ,5t Dh. S. (I. 8.13-14 ) gives another illustration of 
j&tyutkarsa. He says 1 if a nis&da (the son of a br&hmana 
from a tudra wife) marries a nis&dl (and this goes on 
continuously), then the fifth generation becomes free of the 
taint of a Sudra status, he can have upanayana performed for 
him and his son ( 6th from the original nis&da pair) can have a 
vedio sacrifice performed for him.' 

These provisions would considerably lessen the rigour of 
the oaste system based purely on birth. But one feels grave 
doubts whether such a method of jatyutkarsa or j&tyapakarsa 
(particularly the one based on occupation) was or oould be ever 
enforced in actual life. It would have been impossible to 
remember descent in a particular way for five or seven genera¬ 
tions. The want of unanimity among the original Smrtik&ras 
and the commentators also points in the direction that the 
method advocated, though it might have originally some slight 
basis in fact, was only a hypothesis and an ideal. Hardly any 
examples of j&tyutkarsa in the way set out by Manu or Y&j. 
occur in the literature on dharraa-t&stra or in inscriptions. In 
the inscriptions we have authentic cases of intercaste marriages 
only, but hardly anything further 1 **. From the Talgunda 
pillar inscription of king KSkusthavarman of the Kadamba 
family we learn that the Eadambas were originally of br&h¬ 
mana lineage, that the founder of the family was a br&hmana 

156. ft q mwi ’r auiwnft tCTTfa qppmr • sgni«l«n# » 

wt. «r. q, i. 8.13-14. 

156. Vide my paper published in the Journal portion of 38 Bombay 
Law Reporter on 4 Inter-caste marriages in modern India, in the •mxtis 
and epigraphic records,’ where several instances of inter-oaste marriages 
are cited. 
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MayflraSarman, who became exasperated with the Pallavas of 
Kanclpura and took up the Bword to conquer the earth, that his 
descendants applied the affix * varman * to their names (as if 
they were ksatriyas, according to Manu II. 32) and Kakustha- 
varman (4th in descent from Mayuraiarman) married his 
daughters to Gupta and other kings'”. This shows that an 
originally brahmana family came to look upon itself as 
ksatriya by virtue of pursuing the profession of arms and 
governing the people. In the MahfibhSrata we meet with stories 
of kings who became brahmanas. For example, AnutlSsana 
30 speaks of Vltahavya, a king, as having become a brahmana; 
similarly Salya ( 39. 36-37 ) speaks of Arstisena, Sindhudvlpa, 
DevSpi and Visvamitra as having beoorae brahmanas at a 
sacred Bpot on the Sarasvatl. In the Puranas also there are 
stories 158 of kings like Visvamitra, Mandhata, Samkrti, Kapi, 
VadhryaSva, Purukutsa, Arstisena, Ajamldha and others as 
having risen to the status of brahmanas. These are mythical 
sages and their rise is not stated to have been due to the prin¬ 
ciple of jatyutkarsa U9 . Ibbetson (Report on the census of the 
Punjab 1881, pp. 174-176 ) notes that brahmanas following 
oertain professions became degraded and that the caste 
was ohanged. 

That the professional castes were wealthy and well organized 
follows from the dharmasSstra works and epigraphio records. 
In this connection the words sreni, puga, gana, vrata and 
sangha deserve to be carefully studied. All these were called 
samuha (group) or varga according to Katyayana. 160 These 


157. E. I. vol. 8 p. 24. 

158. Vide VSyupurSpa ( B. I. Ed. ) vol. II chap. 29. 111-114. 
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words occur in the Vedio literature, but the sense is generally 
‘ a group ’ and there is no special meaning attached. ' Sreni ’ 
oocurs in the Rg. I. 163.10 181 (like flamingoes the horses press 
forward in rows or groups); both vrdta and gana oocur in Rg. 
III. 26. 6, V. 53.11 and in numerous other places. The Kausl- 
taki Br. 16. 7 ,8a speaks of Rudra as puga (as he is the head of 
the band of Maruts). Ap. Db. S. I. 1. 3. 26 183 quotes a Brah¬ 
mans passage about a group (sangha) of brahmacarins going 
about for alms. Panini teaches 184 the formation of derivatives 
from puga, gana, sangha (V. 2. 52), from vr&ta (V. 2. 21). 
In his time it appears the words had acquired specific meanings. 
The Mahabhasya explains (on Panini V. 2. 21) that vratas are 
groups formed by men of various castes with no fixed means 
of livelihood but subsisting by the might (or strength) of 
their bodies (by bodily labour of various kinds). The 
Ka&ika 188 explains pugas as associations of men of different 
castes with no fixed professions, who are solely bent on making 
money or seeking pleasure. Kautilya in one place distinguishes 
between soldiers and arenis ( guilds ) and in another place says 
that the guilds of ksatriyas in Kambhoja and Suras(ra subsist 
by the profession of arms and vsirta (agriculture ). 186 Vas. Dh. 
S. XVI. 15 says that boundary disputes are to be settled by the 
evidence of the old men in the village or town or of guilds 
(Sreni) when there is conflict of documentary evidence. Visnu 
Dh. S. V. 167 prescribes banishment for him who embezzles 
the wealth of associations (gana) and who transgresses the 
conventions made by them. Manu (VIII. 219 ) has a similar 
rule about village and local associations (sangha). The 
above words are variously explained by the several oommen- 
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tators (vide my notes to the translation of Katyayana verses'” 
678-682 of that reconstructed smrti). Katyayana says *Naigama 
is an association of citizens of the same oity, vrata is a company 
of soldiers carrying various arms, pQga is an association of 
traders and the like, gana is a group of br&hmanas, sangha is 
a body of Bauddhas or Jainas; and bands of oandalas and 
6vapacas are called gulma.’ Yaj, (I. 361) directs the king to 
punish kulas, castes, drenis, ganas, if they transgress their rules 
(of conduot or business) and the Mit. explains 6reni as a 
guild of sellers of betel leaves and the like and gana as of 
‘ hel&bukas ’ (horse-dealers); while Yaj. II. 192 and Nftrada'®® 
(samayasyanapakarma 2) require the king to prevent the 
breach of the conventions of Sreni, naigama, pQga, vrata, gana 
and to confirm them in their traditional occupations. Yaj. II. 
30 says that pugas and drenis had authority to investigate dis - 
putes and that the puga was a higher tribunal than the dreni. The 
Mit. on this explains that pQga is an association of people of diffe¬ 
rent castes and different occupations that stay in one locality, 
while a 6reni is a group of people of different castes, that subsist 
by the occupation of one oaste and gives ' hedabukas * ' tambd- 
likas ’ ( betel sellers), ‘ kuvindas ’ ( weavers) and ' carmak&ras' 
(shoe-makers) as examples of drenis. In the Harsa stone of 
Ohahamana Vigraharaja (E. I. vol. II. p. 124) there is a 
reference to one dramma for each horse given to' hedavikas.' In 
the Nasik Inscription No. 15 ( E. I. vol. VIII p. 88) we are told 
that in the reign of the Abhlra king Idvarasena 1000 karsapanas 
were deposited with an association of potters as a permanent 
donation yielding interest, 500 with a guild of oilmen and 2000 
with a guild of watermen ( udaka-yantra-ireyii ) for medicines to 
be given to sick bhiksus. No. 9 and No. 12 of the inscriptions 
at Nasik also contain reference to deposits of money with the 
guild of weavers. The Mathura Brahml inscription of Huviska’s 
reign mentions a guild of flour-makers (samitakara, vide E. I. 
vol. 21 p. 55 at p. 61). The Junnar Buddhist cave Inscription 
(A. 8. W. I. vol. IV p. 97) refers to an investment of monies 
with the guild (Sreni) of bamboo-workers and of braziers 
(kasakara ). The Indore copperplate of Skandagupta (of the 
Gupta saihvat 146 ) speaks of the deposit with the guilds of the 

167. These verses are quoted in the ffis i gtram pp. 618-669, 

P. 426., «m. HP ( on ) p. 352 &o. 

168. nwr rwt h «mg 

( Hnvwiwusni 2). 
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oilmen of Indrapura for permanently securing a supply of two 
palas of oil (0.1.1. vol. Ill p. 70 ). Similarly it is said that a 
guild of silk weavers from Lata (southern Gujerat) oatne to 
Dadapura ( Dasor in Malwa) and built a temple of the sun in 
the Mslava year 494 i. e. 437-38 A. D. ( 0.1. I. vol. Ill p. 81 = 
I. A. vol. 13 p. 194 ). These examples show that about the first 
oenturies of the Christian era suoh castes as woodworkers, 
oilmen, betel sellers and weavers that are at present very 
low in the hierarchy of castes had very efficient caste guilds, so 
famous for their organization, integrity and stability that people 
deposited with them thousands for permanent services to objects 
of charity. 169 

We shall now append a list of several castes enumerated 
or mentioned in smrti and other dharmasastra works from 
about 500 B. C. to 1000 A. D. in alphabetical ( Sanskrit) order. 
They are not given in a tabular form owing to numerous 
contradictory statements in the smrtis themselves. References 
are given only to a few smrtis, the principal ones drawn upon 
being the Dharmasutras, Manu, Y&j., Yaik. smSrta-sutra 
X 11-15, Udanas, the Sutasamhita ( Siva-m&hStmya-khanda 
ohap. 13 ). It is hoped that the list is fairly exhaustive for the 
smrti period. It will be noticed that many of the caste names 
collected here still oocur under the same forms or under 
slightly modified forms of the names. 

Andhra. Vide above note 118 quoting the Ait. Br. Manu 
X. 36 says it was a low subcaste sprung from Vaidehaka father 
and K&r&vara mother and that Andbras were to live outside the 
village and to subsist ( X. 48) by killing wild beasts. In the 
edicts of Asoka the Andhras are associated with Pulindas (vide 
Rook Edict No. 13 ). The Udyogaparva (160.103 ) mentions 
Andhras (probably as people of Andhradesa ) along with 
Dravidas and Kaficyas. In the Nalanda plate of Devapaladeva 
( E. I. vol. 17 p. 331) meda, andhraka and cSndala are spoken 
of as the lowest castes. In Orissa one scheduled caste iB noted 
as Adi-Andhra (vide Soh. O. 0.1936 ). 

Antya. According to Vas. Dh. S. 16.30, Manu IV. 79, 
VIII. 68, Yaj. L 148,197, Atri 351, Likhita 93, verse Apastamba 
(III. 1) this word is a generic appellation for all lowest castes 


169 Vide 4 Looal Government in Ancient India 9 by Dr* Badba- 
kumud Mukerji pp. 29-34, 44 for pHga, 4regi, gaga and saiigba. Unfor¬ 
tunately some of the references ( as printed ) are wrong and not in point. 
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like the c&nd&la. Vide the chapter on * untouohables The 
word * bahya ’ has the same sense. Ap. Dh. S. I. 3. 9.18 says 
that there is a cessation of Vedic study on the day on whioh 
bahya senter a village; vide also NSrada (rnSdSna 155), 
Visnu Dh. S. 16.14. 

Antyaja. This word is applied to all lowest castes like the 
cSndala in Manu IV. 61, Visnu Dh. S. 36.7, Yaj. I. 273, Brhad- 
yama (quoted in Mit. on Yaj. III. 260). In Manu VIII. 279 
the word is used in the sense of ' sudra Various enumerations 
of the subdivisions of antyajas are found in the smrtis. Atri 199 
enumerates IT ° seven antyajas viz. rajaka ( washerman), 
carmakSra (worker in hides), nata ( dancer caste, represented 
in the Deccan by Kdhatis ), burnda (worker in bamboos), 
kaivarta (fisherman), meda, bhilla. This verse is quoted as 
Apastamba's by the Mit. on Yaj. III. 265, while Aparftrka p, 1123 
asoribes it to Atri. The Mit. on Ysj. III. 260 distinguishes 
between two groups of antyajas, viz. the one quoted above which 
it says is not so low as another group of seven, which are 
oalled antyuvasayins, m viz, cSndala, 6vapaoa (eater of dog 
flesh), ksatr, suta, vaidehika, m&gadha and Syogava. In the 
Mahabh&rata (Santi 101. 19) reference is made to antyaja 
soldiers and Nllakantha explains that they were the %aivartas 
and bhillas of the border regions. According to the Sarasvatl- 
vil&sa (p. 74) PitSmaha speaks of the seven castes of rajaka and 
others as prakrtis. m Is it possible that the Prakrta languages 
were originally so called because they were spoken by these 
oastes called prakrtis ? In the Sangamner plate of Bhillama 
II dated iake 922 (E. I. vol. II. p. 220) a village is granted 
with eighteen prakrtis ( meaning probably the eighteen guilds 
of washermen and others). The Vlramitrodaya (vyavahSra 
p. 12) explains that drenis mean the eighteen low castes such 
as the rajaka. This shows that these low castes had risen in 
social status in the medieval ages by their organization and 


170. varefaijfenw 'ret gw* tv v i r 

9lf% 199, Jiv. I. p. 554), vn 33 (Anand. ed.). Some mss. read 

*$<«3 for dg; vide note 202 below. 

171. m 1 

n aco. to farr<> on VT. III. 265; quoted by sfTgvr on 

20.1 and qsT. flT. II. pert 1 p. 116. 

172. snwrfoi vohmftg sgsfat w gjrfih i w etrf wm- 

WVTOftftsiTW p. 74. 



Oh. II ] 


Vary,a and varioue castes in smrtis 


71 


wealth. The Veda-VySsa smrti (1.12-13 ) enumerates twelve 
castes by name as antyajas and adds that all those who eat 
cow’s flesh are also antyajas. m 

Antavasayin or Antyavasayin. Manu IV, 79 separately men¬ 
tions * antyas' and * antyavasayins ’ and Manu X. 39 says that 
the antyavasayin is the offspring of a candsla male from a 
nisada female, that he is condemned even by all ‘ bsbyas ’ 
( untouchables) and stays in a cemetery. Gautama 20. 1 and 
23. 32 mentions * antyavasayin ( and -yinl). Vas. Dh. S. 18. 3 
holds that the antyavasayin is the offspring of a sudra from a 
vai&ya woman. The Bharadvaja-Srauta sutra (XI. 22. 12) 
forbids the study of the Veda in the presence of the antyava¬ 
sayin. The Anu&sana-parva (22.22) speaks of Medas, Pulkasas 
and Antavasayins (the printed text is corrrupt). Santi (141. 
29-32 ) gives a graphic description of a hamlet of candalas and 
calls them 'antyavasaya* (in verse 41). Narada (rnadana 182 ) 
says that an antyavasayin is not eligible as a witness. Some 
modern works like the Jativiveka (D.C. Ms.No,347 of 1887-91 ) 
say that Dom in modern times is the antyavasayin of the smrtis. 

Abhisikta — See under Murdhavasikta. 

Ambastha — (same as Bhrjjakantha). 

In Ait. Br. ( chap. 39. 7 ) king Ambasthya is said to 
have performed an Asivarnedha sacrifice. In Pan. VIII. 3. 97 
the word Ambastha is derived and on Pan. IV. 1.170 Ambasthya 
( king ?) is cited by Pat. as an example derived from Ambastha 
( a country ). It is a question whether the caste of Ambasthas 
derived its name from a country. Karnaparva (6.11) mentions 
a king Ambastha. In Baud. Dh. S. I. 9. 3, Manu X. 8, Yaj. 1.91, 
U§anas 31, Narada (strlpumsa v. 107) Ambastha is an anuloma 
sprung from the marriage of a brahmana with a vaisya woman, 
while according to Gautama 4.14 as interpreted by Haradatta 
he is the offspring of a ksatriya from a vaisya woman. Manu 
X. 47 prescribes the profession of medicine for him and 
USanas 174 (31-32 ) says that he may subsist by agriculture or 
may be a fire-dancer or he may be a herald (? banner proclaimer) 

173. mfotmt vwen i ftrrvt ifren 
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and lire by surgery. Vaik. 10. 12 has almost the same 
words; the Sahyadri-khanda ( 26. 40-41 ) says the same. 
Haradatta on Ap. Dh- S. I. 6.19. 14 says that ambastha and 
6alyakj:nta are synonymous. The Baidyas of Bengal oame to be 
the ambasthas of Manu (vide Risley’s ‘People of India* p. 114). 

AyasJcara (blacksmith). In the Vedio literature we have 
ayastSpa (heater of ayas, probably any metal). Vide under 
karmakfira and karmSra. Patanjali on Pan. II. 4.10 mentions 
him as a Sudra along with taksan (MahSbhfisya, vol. I. p.475). 

Avarita. Devala quoted by Apararka ( p. 118 on Yaj. I. 92) 
says that he is born of the illegitimate connection between a 
married woman and a male of the same caste and he becomes a 
sudra. The Sudra-kamalakara m ( p. 247) cites from the Smyti- 
kaumudl a verse of the Adityapurana to the same effect. 

Avtra. According to the Sutasamhita he is the offspring of 
a clandestine union between a ksatriya male and a vaidya 
female. 

Apita. According to the Sutasamhita he is the offspring of 
brahmana from a Dausyantl. 

Abhira. According to Manu X. 15 he is the child of the 
union of a brahmana with an ambastha girl. The Mahabharata 
( Mausalaparva 7. 46-63 and 8.16-17 ) states that the abhlras 
were dasyus and mlecchas who attacked Arjuna after the great 
war in the land of the five rivers and carried away Vrsni 
women. The Sabhaparva (51.12) mentions abhlras with 
Paradas and the AGvamedhika (29.15-16 ) says (just as Manu 
X. 43-44 do) that the Abhlras, the Dravidas and others became 
dudras by non-contact with brahmanas. The Mahabbasya 
expressly states that the abhlras are not a subcaste included 
under the genus 6udra but that they are a caste distinct from 
6udras . m The Kamasutra ( V. 5. 30) names an abhira king 
Ko(taraja. Dandin in his Kavy5dar6a (I. 36 ) says that Apa- 
bhramda is the appellation of the speech of abhlras and the like 

175. g v: ftwr wwnbrt wsrnft i awfte eft wnrt w 

enftws i in emrSf p. 118 and in jgsr on ug X. 6 (srvvnr fft). 
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in poetry. The Amarakota Bays that they are cow-herds and 
that the ftbhlra wife of a Mah&dudra is oalled Abhlrl. The 
Abhlras became absorbed in Hindu society and we find that an 
Abhira aenapati Rudrabbuti in the year 103 (181-83 A. D.) 
under king Rudrasimha, son of RudradSman, built a well ( E. 
I. vol. 16 p. 235 ) and in the Nasik cave No. 15 there is an 
inscription of king Idvarasena, a son of Abhira Sivadatta and 
Mftdharl (i. e. the mother was of the Mathara gotra). Vide E. 

I. vol. 8. p. 88. Abblras are called ahirs in modern times. Vide 

J. B. B. R. A. 8. vol. 21 pp, 430-433, Enthoven’s ‘ Tribes and 
castes of Bombay * vol. I. p. 17 ff. 

Ayogava. Vide Ayogu above (p. 43) from Vedio literature. 
According to Gaut. IV. 15, Visnu Dh. 8. 16. 4, Manu X. 12, 
Kaut. III. 7, Anus&sana 48.13, Y&j. I. 94 this is a pratiloma 
caste sprung from the union of a dudra male and a vai&ya 
female; while Baud. Dh. 8. (I. 9. 7), U&anas 12, Vaik. 
X. 14 say that it springs from the union of a vaisya male and a 
ksatriya female. Vas. Dh. 8. (18. 3 ) gives antySvasSyin as the 
name of the caste sprung from a dudra male and a vai§ya female 
and pulkasa as the name of one sprung from a vaiSya male and 
a ksatriya female. His avooation (Manu X 48) is to pare wood, 
while TJ&anas (verse 13) says he is a weaver or subsists by 
making vessels of bronze or by cultivating paddy or by dealing 
in cloth. According to Visnu Dh. 8. 16. 8 and Agnipur&na 
(151.15 ) he is to make his living by going to the stage. The 
Sahy&drikhanda says ( 26. 68-69 ) that he works in stones and 
brioks, makes pavements and whitewashes walls i. e. he is the 
modern Pstharvata (in the Deccan). 

Avantya. Same as Bhurjakantha ( Manu X. 21). 

Aivika. According to Vaik. X. 12 he is the child of a 
clandestine union between a ksatriya male and a vaidya female 
and deals in horses. 

Ahivfika. According to Manu X 37 he is the offspring of a 
niffida male from a vaidehl female i. e. he is a double pratiloma 
oaste. KullQka says that his avooation according to U6anas 
is to prevent strangers from trespassing on places where offenders 
are kept imprisoned. Manu X. 36 shows that the same caste is 
called K&rftvara when it follows the oraft of a oarmak&ra. 

Ugra. For Vedic reference see above (p. 45). According to 
Baud. Dh. 8. (1.9.5), Manu X9, Kaut. HL7, Yfij. 1.92, Anus&sana 
48, 7 he is an anuloma offspring of a ksatriya male from a ifidra 
H d. 10 
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woman, while according to U6anas (verse 41) he is the offspring 
of the union of a br&hmana with a tudra woman. The Ap. Dh. S. 
(I. 2. 7. 20) allows a pupil to bring wealth from a 6udra or an 
ugra when the teaober is in distress or difficulties. Gaut. 4.14 
( as explained by Haradatta) says that ugra is the offspring of 
a vaitya from a Sudra female. The Ap. Dh. S. ( L 6. 18.1) says 
that a br&hmana may accept the gift of money, corn like paddy, 
flesh of deer, house, field, hay for oxen from an ugra. Manu X. 
49 says that the ugra should subsist by oatohing and killing 
animals that hide in holes, while USanas (verse 41) states 
that he is to be the staff-bearer of the king and to carry out the 
punishments inflicted on offenders. Vide Vaik. 10.13. According 
to the Sahy&drikhanda and Sudrakamal&kara (p. 255 ) he is 
called ‘ Rajputa ’. In the J&tiviveka (the D. C. collection of 
1887-1891 No. 347 ) he is called Eavut. 

Udbandhaka. According to Ufianas ( : verse 15) he is the 
offspring of the union of a sOnika and a ksatriya woman, subsists 
by washing clothes and is an untouchable. Vaik. 10.15 says 
he is the offspring of a khanaka and a ksatriya woman. 

Upakruqta. According to Atv. £r. sfitra (II. 1) he does not 
belong to the dvij&tis, but is authorised to perform the vedic 
rite of agnyadheya and the commentary explains that he is a 
vaisya following the profession of a oarpenter. 

Ofpra. Vide Manu X 43-44. Odra is a country correspond¬ 
ing more or less to modern Orissa. Most of the names of people 
mentioned in Manu X 44 are derived from countries. Vide 
note on Khasa (p. 79 ) and see Sabhaparva 51. 23. 

Katakara. According to Udanas (45 ) and Vaik. 10.13 he 
is the offspring of a clandestine union between a vaidya and a 
6udra female. 

Karava. According to Gaut. (IV. 17 the view of some 
ftoftryas) and YSj. 1.92, be is the child of the marriage of a vaisya 
and a tudra woman (i. e. he is an anuloma). Manu (X 22 ) 
says that a ksatriya who is a vrStya (i. e. for whom no 
upanayana has been performed ) has from a similar woman a 
child variously called Jhalla, Malla, Nicoivi (Licohivi ?), 
Na^a, Karana, Khada, Dravida. Adiparva 115. 43 tells us that 
Dhrtar&stra had from a vaidya female a karana son named 
Yuyutsu. EslrasvSml on Amara says that karana also denotes 
a group of officers like k&yasthas and adhyaksas (superintend¬ 
ents ). The Sahy&drikhanda (26. 49-51) says he is the same ai 
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c&rana or vaitalika and hia business is to sing the praises of 
kings and brahmanas and study the soienoe of erotios. 

Karmakara. Visnu Dh. 8. (51. 14 ) mentions this oaste. 
It is most probably the same as karmara. But Sankha ( prose ) 
quoted by Apararka p. 115 separately mentions in the same 
passage karmakara and karmara. 

Karmara. For vedio references vide (p. 43) above. This 
caste appears in the gana kulaladi ( Pan. IV. 3. 118). Manu 
IV. 215 mentions it. In Bengal the Lohar is a scheduled caste 
( vide Sch. 0. 0.1936 ). 

Kaihsyakara. ( modern kamsara in Marathi) Mentioned by 
Narada (rnadana 274) and Visnu Dh. S. X. 4 in connection 
with the balanoe ordeal. 

Kakavaca. Mentioned in Udanas (50) as doing the work 
of bringing grass for horses. 

Kamboja. Vide Manu X. 43-44. The oountry of Eamboja 
was known to Yaska ( Nirukta II. 2 ) and Panini ( IV. 1. 175 ). 
Udyogaparva 160.103, Drona 121.13 mention Eambojas with 
Sakas. Vide under Yavana. 

Kayastha. m Heated controversies have raged in medi* 
eval and modern times about the origin and status of kayastbas 
and the bitterness is reflected in the decisions of the Indian 
courts also. In Bholanath v. Emperor m the Calcutta High 
Court held that the kayasthas of Bengal were Madras and went 
so far as to hold that a kayastha could marry a Dom female. 
But in Asita Mohan v. Nirode Mohan m the Privy Counoil left 
open the question whether the kayasthas of Bengal were 
dfldras. On the other hand in Tulai Ram v. Bihari Lal m and in 
Ishwari Prasad v. Rai Hari Prasad m the Allahabad and Patna 
High Courts respectively held that the kayasthas were dvijas 
and not fffldras. In Subrao v. Radha 52 Bom. 497 at p. 504-506 
this conflict of decisions is referred to. 

The word kayastha does not ooour in the anoient dharma- 
sutras of Gautama, Apastamba, Baudhayana, or Vasistha nor 


177 Vide for further details my paper on ‘ the ESyastbaa ’ in the 
New Indian Antiquary for 1939 vol. I. pp. 739*743. 

178 I. L. B. 51 Oat. 488. 

179 L. B? 47 I. A. 140,145. .1 

180 12 All. 328. 

181. 6 Patna 506. 
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Id the Manusmfti. The Visnu Dh. S. VII. 3 defines a public 
document (r&jas&ksika) as one written in the royal oourt or offioe 
by a k&yastha appointed by the king and attested by the hand 
of the superintendent of the office. 18 * These words suggest that 
the kSyastha was an offioer and that there is nothing about a caste 
here. Ysj. I. 322 oalls upon the king to protect the subjects 
from the harassment of o&tas ( rogues ), thieves, bad characters, 
desperadoes and the like and particularly of kSyasthas. The 
Mit. explains that kayasthas are accountants and soribes, are 
favourites of the king and very cunning. USanas 181 (35) 
holds the k&yasthas to be a caste and gives an uncomplimen¬ 
tary derivation of the name by saying that it is compounded of 
the first letters of fcdka (crow), Yama and sthapati to convey the 
three attributes of greed, cruelty and the spoliation ( or paring), 
characteristic of the three. The Veda-Vy&sa smrti 184 (1.10-11) 
includes the k&yastha among dudras along with barbers, potters 
and others. Sumantu quoted in the Par. M. II part I p. 383 
makes the food of a lekhaka along with that of oilmen and 
others unfit for a br&hmana 188 . Lekhaka is obviously a caste 
here, but whether it is the kSyastha oaste is doubtful. Brhas- 
pati as quoted in the SmrtioandrikS (vyavahSra) speaks of the 
ganaka and lekhaka as two persons to be associated with a 
judge in a oourt of justice and says they were to be dvijas. Vide 
also Apar&rka p. 600. Therefore both these were only offioers and 
not members of a particular oaste. In the Mrochakatika (Act IX) 
a 4re?thin and kSyastha are associated with the judge. So the 
kSyastha seems to be the same as the lekhaka of Brhaspati and 
as a mere offioial. In the first oenturies of the Christian era the 
kSyastha was merely an offioer and the word was possibly derived 
from or is a Sanskrit approximation of some foreign word for 
an offioer, though in some parts of the country (as shown by 
Utanas and Veda-VySsa) the k&yasthas also had oome to form 
a oaste in medieval times. 
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Though numerous officers are mentioned in the inscriptions 
of the first five or six centuries of the Christian era, the kayastha 
hardly ever figures among them. One of the earliest inscrip¬ 
tions where the word kayastha occurs is the Kanaswa Inscription 
of Sivagana dated in the Malava era 795 (i. e. 738-39 A. D.). 
Vide I. A. vol. 19 pp. 56 and 59. See also E. I. vol. X. p. 79 for 
Kayastha K&iioana in Balera plates in 994-95 A. D., E. I. vol. XI. 
p. 149 for S&sanika kayastha in Naraspatam plates of 1045-46 
A. D., E. I. vol. XI. p. 20,25 for kayastha Suiaditya who was 
* Sarvad&stravit ’ in Govindacandra’s plate dated 1129-30 A. D„ 
E. 1.19 pp.209,213 Amoda plate dated 1161 A. D. (for Vastavya 
kayastha), E. I. vol. 19 p. 45 Inscription of Hammlra (dated 
1288-89 A. D. ), E. I. XII. p. 46 (dated 1328-29 A. D. for 
Mathura kayastha), E. I. 20 Appendix No. 442 p. 64 (for Gauda 
kayastha). In the RajatarahginI (VIII. 131) kayasthas and 
diviras are mentioned separately and in VIII. 2383 it is stated 
that the br&hmana Sivaratha, who was a roguish kayastha, was 
strangulated in the reign of Jayasimha. So in the 12th century 
kayaBthas were only officers in Cashmir and br&hmanas held 
such offices. Vide RajatarahginI V. 180-184 for a bitter diatribe 
against kayasthas. 

The Sudrakamalakara ( pp. 279-280 ) speaks of three sub- 
castes of kayasthas. 

Karavara. According to Manu X. 36 he is a doubly mixed 
oaste sprung from the union of a nisada with a vaidehl and his 
craft is that of a carmakara. According to later digests like the 
Sudrakamalakara he is called * kahara ’ or ‘ bhoi * and bolds 
torches and carries umbrellas for others. 

Koruna. According to Manu X. 23 this caste springs from 
the union of a vratya vaiaya and a similar female. This caste 
is also oalled Sudhanv&c&rya, Vijanman, Maitra and S&tvata 
(according to Manu ). 

Kirata. Vide above (p. 44) for vedio references. Veda-VyUsa 
speaks of him as a subdivision of 6udra ( note 184 ). Aooording 
to Manu ( X. 43-44 ) be is a ksatriya reduced to the status of a 
£Odra. AnutSsana ( 35.17-18 ) says the same about Mekalas, 
Dravidas, Latas, Paundras, Yavanas and others. Karnaparva 
73. 20 speaks of kir&tas as men of fiery valour. Akvamedhika 
73. 25 shows that Arjuna met kir&tas, yavanas and Mleoohas 
when proceeding to the north with the Asvamedha horse. The 
Amarakofca says that kir&ta, Aabara and pulinda are subdivi¬ 
sions of Mleooha castes. 
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Kukkuta, According to Baud. Dh. S. I. 8. 8 he is a pratiloma 
oaste, but 1.9.15 says that he is the child of the union of a tfidra 
with a nisada woman, while 1.8.12 states that he is the offspring 
of a vai6ya from a nisada woman. 184 Manu X. 18 agrees with 
Baud. Db. I. 9.15. According to Kaut. III. 7 he is the offspring of 
an ugra male from a nisada female. According to AdityapurSna 
quoted in the Sudrakamalakara he manufactures swords and 
other weapons and engages in cockfights for the king. 

Kuruja. According to Manu III. 174 he is the offspring of 
a clandestine intercourse between a married brShmana woman 
whose husband is living and a brahmana male. 

Kukunda. According to the SutasamhitS he is the offspring 
of a magadha from a tQdra female. 

Kumbhakara. This word occurs in the gana kulaladi 
(Pan. IV. 3. 118 ). Uilanas ( 32-33 ) says that he is the 
offspring of the clandestine union of a brahmana with a 
vaiSya female. Vaik. (X 12 ) agrees with U tanas and adds 
that the offspring becomes either a kumbhakara or a barber 
who shaves parts of the body above the navel. Veda-Vyasa 
(1.10-11) and Devala (quoted in Par. M. II. 1. p. 431 and Gf. 
R. p. 337 ) include the potter among tfidras. 187 In the Central 
Provinces the Kurabhara is a scheduled oaste. 

Kulala. ForVedio references see above (p.43). Pan IV. 3.118 
explains the formation of kaulalakam (made by a potter ). The 
Atv. Gr. IV. 3.18 says that all earthen vessels (kauialam) of 
a deoeased agnihotrin should be kept by his son. Why two 
names arose for the caste of potters it is difficult to explain. 

Kulika. This caste is mentioned in Sahkba quoted by 
Apararka p. 1175 ( where Apararka explains it as devalaka ). 

Kuiilava. According to Baudhayana as quoted in the 
Krtyakalpataru he is the offspring of an ambastha from a 
vaidehaka female. According to Amara he is the same as a 
car ana (a- bard). According to Kaut. (III. 7 ) he is the offspring 
of a vaidehaka male from an ambastha female (i. e. exactly the 
reverse of Baudh&yana’s view) and he gives the name vaina to 
the offspring of an ambas^ha male from a vaidehaka female. 
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Krta. According to Qaut. IV. 15 he is the offspring of a 
vaisya from a br&hmana woman. Yaj. I. 93 and others oall this 
caste vaidehaka. 

Kaivarta. In the Assam valley kaibartta is a scheduled 
caste. Vide under antyaja (p. 70) above. Medhatithi on Manu 
X. 4 says that this is a mixed caste. Manu X. 34 tells us that 
the inhabitants of Aryavarta employ the name kaivarta to denote 
the offspring of a nisada from an ayogava woman, who is also 
oalled margava and dasa ( dasa ? ) and who subsists by plying 
boats. &amkara on VedantasQtra II. 3. 43 says that dada and 
kaivarta are the same. Fick p. 302 notes that fishermen who work 
with nets and baskets were called in the Jatakas kevatta. 

Kolika. Mentioned as one of the antyajas by Veda-Vyasa. 
Vide note 173 under antyaja. Koli is a scheduled caste in the 
Central Provinces and Kol in United Provinces. 

Kqatr. For vedio references see above. According to Baud. 
Dh. 8.1. 9. 7, Kaut. (IIL 7 ), Manu X. 12,13 and 16, Yaj. I. 94, 
Narada (strlpumsa 112 ), this is a pratiloma caste sprung from 
a 6Qdra father and ksatriya mother. Manu ( X. 49-50) pres¬ 
cribes for him the same avocation as for ugra and pulkasa. 
Vas. Dh. S. 18. 2 calls him vaina. In the Amarako&a ksatr is 
given three meanings, a charioteer, doorkeeper and the caste 
described above. In Chandogya Up. IV. 1. 5, 7, 8 the word 
seems to mean only door-keeper. Pan. notioes the word (VI. 4.11). 
The Sahyidrikhanda (26. 63-66 ) says that ksatr is also called 
nisada and that he is an expert in catching deer by means of 
nets, is a forester and kills wild animals, also rings a bell at 
night to remind people of the hour. 

Khanaka. According to Vaik. (X. 15) he is the offspring of 
an ayogava male and ksatriya female and lives by digging. 

Khaia or khasa. According to Manu X 22 this is another 
name for karana; while in X. 43-44 he makes the kha&as a 
ksatriya caste originally but reduced to the status of 6Qdras by 
the absenoe of samsk&ras and the absence of contaot with 
brShmanas. Vide SabbS. 52. 3, Udyoga 160.103. 

Ouhaka. According to the Sfitasamhita he is the offspring 
of a dvapaca from a br&hmana female. 

Gfoja ( or Goda ). According to U&anas ( 28-29) he is the 
offspring of a clandestine union between a ksatriya male and 
female. 
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Oopa. Vide note 184. He is the modern Gav)i and a 
dfldra subcaste. Y&j. II. 48 says that debts contracted by gopa 
wives must be paid by their husbands as the latter’s profession 
and earnings depend upon them. The K&masutra (I. 5. 37 ) 
mentions a caste called GopSlaka. 

Qolaka. He is the offspring of a clandestine intercourse 
between a brahmana widow and a brahmana male. Vide Manu 
III. 174, Laghu-^St&tapa 105, SutasamhitS ( Siva. 12. 12 ), 

Cakri. According to Usanas (22-23 ) he is the offspring of a 
clandestine union between a £adra male and a vaidya female 
and subsists by (selling) oil and oiloakes or salt. He seems to 
be the same as tailika. HSrlta (quoted by AparSrka p. 279 ) 
mentions him. According to BrahmapurSna quoted by AparSrka 
p. 1177 he is one who presses sesame. According to Vaik. (X. 13) 
he is the offspring of a secret love affair between a vai&ya 
male and a brahmana female and engages in the sale of salt 
and oil. 

CarmakQra. Vide under antyaja (p. 70) above. He is men¬ 
tioned in many smrtis like Visnu Dh. S. ( 51.8 ), Apastamba (in 
verse 9.32), Parfi&ara (VI. 44). According to USanas (4), he iB the 
offspring of a tudra from a ksatriya girl, while verse 21 says 
that those sprung from a vaidehaka and a brahmana girl 
subsist by working on hides. Vaik. (X. 15 ) agrees with 
this latter. Manu IV. 218 speaks of him as carmavakartin 
(outter of hides). According to several smrtis he is one of the 
seven antyajas. According to the Sutasamhita he is the offspring 
of an ayogava from a brahmana female. This name persists 
to this day as cambhar (in Western India) or camar in all 
other Indian provinces. This caste is often spoken of as Mochi 
(shoe-maker). Often the moohis are Moslems. This is an 
untouchable caste and the population of oarmakaras in India is 
very large. In the Bombay Presidency alone they are about 
two hundred and ninety thousand (in 1931). 

Cakrika. According to Amara he is a person who 'rings a 
bell. Xslrasvaml says that he announces the king’s arrival by 
ringing bells and that some regard him as the same as vaitalika. 
According to Sahkha (prose) and Sumantu quoted by Apararka 
(pp. 1175-76) cakrika and tailika are separate suboastes. 
According to Vaik. (X. 14) he is the offspring of a love affair 
between a 6udra male and a vaiiya female and his avooation 
is the sale of salt, oil and oil cakes. 
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Caycfala (or cartdala). For Vedio references see above pp. 
44-45. Acc. to Gaut.IV. 15-16, Vas. Dh. S. 18.1, Baud. Dh. S. I. 
9. 7, Manu X. 12, Yaj. I. 93, AnuSasana 48. 11 he is a pratiloma 
caste sprung of a 6udra from' a brahmana woman. He is the 
lowest among men ( Manu X. 12 ), beyond the pale of religious 
observances prescribed for the four varnas ( sarvadharma-bahi- 
skrta, as Yaj. I. 93 says ) and often spoken of in the same breath 
with dogs and crows ( e. g. Ap. Dh. S. II. 4. 9. 5, Gaut. 15. 25 f 
Yaj. 1. 103 ). 188 The word occurs in the kulaladi gana (Pan, IV. 
3. 118 ). Veda-Vyasa-smrti ( L 9-10 ) says that there are three 
kinds of candalas. viz. the offspring of a Sudra from a brahmana 
woman, the offspring of an unmarried woman, the offspring of a 
union with a sagotra girl. Yama quoted in Par. M. vol. II. part 1 
p. 306 says that one born-of a person who after becoming an 
ascetic turns back to the householder’s life, one born of a 
sagotra woman and one who is the offspring of a 6udra from a 
brahmana woman are all candalas. Laghu-Satatapa ( 59 ) has a 
similar verse. Manu (X-51-56) says that candalas and svapacas 
should have their houses outside the village, vessels used by 
them cannot be used by others (even after putting them in fire ), 
their wealth consists of dogs and asses, their olothes should be 
the garments on corpses, they should take their food in broken 
vessels, their ornaments were to be made of iron, they should 
incessantly roam, they are not to enter towns and villages at 
night, they have to carry the corpses of persons who have no 
relatives, they are to he hangmen when the king so orders, they 
may take the clothes, ornaments and beds of persons that are 
to be hanged. USanas (9-10) says that their ornaments are to be 
of lead or iron, they should have a leather thong round their 
necks or a cymbal under their armpits, they should remove the 
dirt of the village in the first part of the day. According to Visnu 
Dh. S. 16.11 and 14 their avocation is to be hangmen or to kill 
those offenders who are .condemned to death and candalas have 
to stay outside the village and to wear the clothes on corpses. 
Santi 141.29-32 gives a graphic description of their hamlet. The 
classical description of a candala hamlet is in the Kadambarl 
of Bana. In AnuSasana (29.17 ) Matanga is called a candala 
because he was born of a brahmana woman from a barber. 

Fa Hien (405-411 A. D.) describes how candalas had to 
live apart and give notice of their approach when entering a 

188. 1 HT 
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town or market place by striking a piece of wood to make 
themselves known so that a man may avoid them and not 
come in contact with them (vide ‘Record of Buddhist kingdoms’ 
tr. by Legge, p. 43). In modern times candalas are returned as 
a scheduled caste in Madras and Orissa. 

Cina. According to Manu X. 43-44 the Ginas were a ksatriya 
caste reduced to the status of sudras. They are frequently named 
in the Mahabharata e. g. Sabha 51. 23, Vanaparva 177. 12, 
Udyoga 19.15. 

Cuflcu. According to Manu X. 48 the avocation of Meda, 
Andhra, Cuncu and Madgu is to kill forest ( or wild ) animals. 
Kulluka says that he is the offspring of a brahmana from a 
vaidehaka woman. 

Cucuka. According to Vaik. (X. 13) he is the offspring of the 
marriage of a vaisya with a sudra woman and his avocation is 
the sale and purchase of betelnut, betelnufc leaves and sugar. 

Cailanirnejaka (or only nirnejaka)-washerman. This occurs 
in Visnu Dh. S. 51. 15 and Manu 17. 216. It appears that 
Visnu who separately mentions ‘ rajaka * (in 51. 13) distingui¬ 
shes between the two. Harlta ( quoted in Apararka p. 279) also 
distinguishes between * rajaka' (one who dyes clothes) from 
‘ nirnejaka’ (one who washes clothes). Very often ‘rajaka’ 
means only ‘ a washerman * ( as Amara says ). 

Jalopajivin —(subsisting by catching animals in a net) 
probably the same as a kaivarta. He is' mentioned in Harlta 
quoted by Apararka p. 279. 

Jhalla. Manu X. 22 says that it is another name for 
Karana and Khasa. In Bengal Jhalo Malo or Malo is returned 
as a scheduled caste. 

Dorriba (or Doma) is the same as ivapaca according to Kslra- 
sv&ml on Amara. Parasara quoted by Apararka (p. 1197) puts 
6vap5ka, domba and candala on the same level. In the Rajatar- 
anginl ( V. 354, VI. 182, VI. 192) (iombas are spoken of as untou¬ 
chables on the same level with candalas and as following the 
profession of singers. In RajatarahginI V. 389-394 dombas are 
spoken of as 6vapacas. This caste is returned as a scheduled 
caste in Madras as Dombo, as Dom in Bengal, Bihar and U. P. 

Tak$an or Tak§aka (carpenter). For vedic references 
see above (p. 43). He is the same as vardhaki quoted above, 
under kayastha. He is mentioned by Manu IV. 210, Visnu 
Dh. S. 51, 8, According to the Mahabhasya on Pan. II* 4, IQ 
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the taksan is a sudra and on the same level with an ayas- 
kara (ironsmith) and excluded from sacrificial rites. Even 
so early as the Sat. Br. the taksan was an unholy person 
( amedhya ) and his touch made yajnapatras impure (I. 1. 3.12 ). 
Usanas 43 says that taksaka is the offspring of a brahmana 
female from a sucaka (i. e. he is a pratiloma). He must be 
supposed to be originally different from the rathakara (vide Tai. 
S. quoted above p. 43 ) who was allowed the vedic rite of adhana 
or probably in the time of the smrfcis the carpenter lost his 
former status. According to Vaik. ( X. 14 ) 189 the offspring of a 
brahmana girl from a cucuka (sucaka ?) is a taksaka who 
is untouchable or a goldsmith or blacksmith or worker in 
bell-metal. Brhaspati names the taksaka as one whose food 
a brahmana could not eat. 

Tantuvaya ( a weaver), also called kuvinda. He is men¬ 
tioned in Visnu Dh. S. (51.13) and Sankha quoted by Apararka 
p. 1175, He is regarded as a sudra by the Mahabhasya on 
Pan, II. 4. 10 and as excluded from sacrificial rites . 

Tambulilca —seems to have been a caste. Vide Kamasutra 
I. 5. 37. Bana refers to his house as stored with spices and betel. 

Tdmropajivin (coppersmith). According to Usanas (14) he is 
the offspring of an ayogava from a brahmana woman. Vaik. 
( X. 15 ) says the same and calls him tamra. The Jativiveka 
( D. C. No. 347 of 1887-91 ) gives the name as tamra-kuttaka. 

Tunnavaya (a tailor). He occurs in Manu IV. 214. 
According to the Brahmapurana quoted by Apararka p. 1178 he 
is the same as suci ( or saucika ). 

Tailika ( oilman )-occurs in Visnu Dh. S. (51. 15 ), Sankha 
and Sumantu quoted by Apararka ( pp. 1175 and 1176). 

Darada. Manu X. 44 names him. Vide note on khasa 
above p. 79. Vide Mahabharata, Udyogaparva 4.15. 

Data (a fisherman). This occurs in an Upanisad passage 
according to Vedanta sutra II. 3. 43. Veda-Vyasa (1.12-13) 
inoludes him among antyajas (vide footnote 173). Manu X. 34 
says that margava, dasa (da6a ? ) and kaivarta are the same and 
that he subsists by plying boats. Pan. (III. 4, 73 ) derives the 
word. Vide under kaivarta. 


*t i X. 14; i r 
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Divakirtya —occurs in Manavagrhya II. 14. 11. According 
to Amara both c&ndala and napita are called divaklrti. 

Dausmanta. According to Gaut. 4. 14 this is an anuloma 
caste sprung from the union of a ksatriya male and a sudra 
female. According to the Sutasamhita the name is Daugyanta. 

Dravi<}a. The same as karana, according to Manu X. 22. 
According to Manu X. 43-44, this is a ksatriya caste reduced 
to the status of a Sudra. Vide under khaSa, and Mahabharata, 
Udyoga 160.103, Drona 93. 43. 

Dhigvaria. According to Manu X. 15 he is the offspring of a 
brahmana male from an ayogava female and according to 
Manu X 49 he subsists by working on (and sale of) hides, 
Kulluka on Manu X. 49 quotes a text of Usanas that Dhig- 
vanas subsist by working on hides and selling them and distin¬ 
guishes them from karavaras. This passage is not found in 
the printed text of Usanas. In the Jativiveka he is styled 
Mocikara. 

Dhivara . Same as kaivarta and dasa. Gaut. (IV. 17 ) 
indicates that this is a pratiloma caste sprung from a vai^ya 
male and a ksatriya female ( according to the view of some 
teachers). In the Tai. Br. III. 4.12 Dhaivara, D&sa and Kaivarta 
are separately mentioned, but how they were distinguished it is 
difficult to say. All caught fish in different ways. Dhimar is a 
scheduled caste in the Bhandara District of 0. P. 

Dhvaji (seller of wines )—mentioned by Sumantu and 
Harlta quoted by Apararka p. 1176. The Brahmapurapa quoted 
by Apararka (p, 1177 ) says he is the same as saundika. 

Nata, He is one of the seven antyajas (vide note 170 
above). Nata is a scheduled caste in Bengal, Bihar, U. P. and 
Punjab. Harlta quoted by Apararka (p. 279 ) distinguishes 
between nata and 6ailusa and Apararka remarks that nata is a 
speoific caste, while sailusa is one who though not a na^a by caste 
makes a living by going on the stage. Manu X. 22 says that he 
is the same as karana, khasa (vide note cm khasa p. 79). Panini 
knew of a Na^asutra composed by Silalin and another by 
Krsasiva (IV. 3.110 and 111), but whether the na^as he meant 
were so by caste or whether he meant only actors in general is 
not clear. Vide under rahgavatSrin for a quotation from Maitrl 
Up. Probably this caste is the same as the Kolhatis or Bahu- 
rfipls of modern times (in the Deccan) who are dancers, 
acrobats and jugglers by profession. Pick’s work p. 299 speaks 
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of natakakulas mentioned in Buddhist Jatalcas and at p. 294 he 
shows that in the Suruci Jataka the nata is described as throw¬ 
ing up a ball of rope and olimbing it and performing other 
trioks of jugglery. 

Nartaka. According to Us anas (19) he is the offspring of a 
ranjaka from a vaisya woman and his profession is that of a 
singer. Brhaspati quoted in Par. M. (II. part I p. 380) sepa¬ 
rately mentions in the same verse nata and nartaka (both 
being abhojyanna to a brahmana). Atri VII. 2 also mentions 
the two separately. See note 189. 

Napita (barber). The Sahkhayana grhya I. 25 refers to him 
(in cudakarma). Usanas (32-34) and Vaik. (X. 12) s8y that he 
is the offspring of a clandestine affair between a brahmana male 
and a vai&ya female and Usanas derives the word by saying 
that he shaves the body above the navel of a person. 190 Vaik. 
( X. 15) says that the offspring of an ambastha male from a 
ksatriya female is a napita, but he shaves the hair on the body 
below the navel. Parasara (XI. 21) 191 says that the offspring 
of a brahmana from a sudra girl is called dasa if samskaras 
are performed on him, but if they are not performed he be¬ 
comes a napita. Pan. (VI, 2. 62) specially provides for the 
accentuation of words meaning artisan ( tilpin, like napita or 
kulala) when compounded with the word grama. The Sutasam- 
hita (Siva — chap. XII. 15) says that the offspring of the 
clandestine union of a brahmana male and a- vai§ya female is 
called kumbhakara or urdhva-napita, while verse 32 says that 
the offspring of a ksatriya female from a nisada is oalled 

* adho-napita ’. 

Nicchivi. Manu X. 22 says that this is another name for 
karana or khasa. Probably this is a misreading for Licchavi 
or Licchivi. Kaut. (Artbasastra XI. 1) speaks of the oligarchies 
or corporations of Licohivika, Vrjika, Mallaka’ 9 ® etc. Vaidali 
was the seat of this oligarchy in the 6th century B. G. (Rapson’s 

* Anoient India ’ p. 169 ). Vide Indian Antiquary vol. 32 p. 233 
for their Tibetan affinities and I. A. vol. 9 p. 178 and vol. 14 
p. 98 for inscriptions of this tribe and * Indian Historical 


190. g w* w wra c foa i 34. 

191. mgpibT 3 1 

•nffcn« XI. 21. 


192. 

wfotw XI. 1. 




History of Dharmaiastra 


[ Oh. II 


66 

Quarterly/ 1933; vol. 18 p. 439 ff. Fa Hien (in 1 Records of 
Buddhist Kingdoms * translated by Legge, 1886, p. 71) says that 
the Licchavis of Vaisali were attached to Buddha and also 
speaks of Ananda ( pupil of Buddha) and the Licchavis. 

Niasda. For vedio references see above (pp. 43 and 46 ). 
The Nirukta 193 III. 8 while explaining the words 1 pancajana 
mama hotram jusadhvam * in Rg. X. 53. 4 remarks that according 
to Aupamanyava the 4 five people * are the four varnas with nisada 
as the fifth. This shows that Aupamanyava regarded them as 
distinct from the four varnas (including the sudras). The 
Nirukta further says that according to the Nairuktas the 
nisada istso called because * sin ( or evil) sits down in him * ; 
from fchfe it follows that in the times of Yaska the nisadas had 
come to be looked down upon with scorn as evil people and 
were probably some aborigines like the modern Bhils. Accord¬ 
ing to Baud. Dh. S. (I. 9.3 and II. 2.33 ), Vas. 18.8, Manu X. 8, 
Anusasana 48.5 # Yaj. I. 91 the Nisada is an anuloma caste, 
offspring of the marriage of a brahmana with a Sudra woman. 
Baud. Dh. S. (II. 2.34 ), Kaut. (III. 7 ), Manu ( X. 8 ) and Yaj. 
(I. 91) say that parasava is another name for nisada. Manu 
(IX 178) derives parasava from the root paray (to go across ) 
and the word Sava ( a corpse ) meaning 4 though living he is like 
one dead'. In a corrupt passage of Vas. Dh. S. 194 (18. 9-10 ) 
the same derivation is accepted. Gaut. (IV. 14 ) distinguishes 
between nisada and parasava, the former (aco. to the com. 
Haradatta) being the offspring of a brahmana from a vaisya 
woman and the latter being the offspring of a brahmana male and 
a Sudra female. According to Narada (strlpurhsa v. 108 ) and 
Anusasana 48.12, nisada is the offspring of a ksatriya male and a 
sudra female and he subsists by fishing (according to the latter). 
Narada (strlpurhsa 108 ) says that parasava is the offspring of a 
brahmana male and a Sudra female. Usanas ( 36-38 ) says that 
the offspring of the marriage of a brahmana with a sudra 
woman is called para&ava and gains his livelihood as the 
worshipper of the goddess Bhadrakall or by learning Saiva 
agamas or by playing on musical instruments, while nisada is 
the illegitimate offspring of a brahmana from a sudra woman 
who subsists by killing wild beasts ( such as elephants ) and by 

193. ffrrr y tamt t f^^Ill.8. 
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selling flesh. The Vaik. 195 (X. 13) has practically the same 
remarks to make about parasava and nisada. Santiparva ( 59. 
96-97 ) speaks of nisadas as men with reddish eyes and with 
black hair. In the Ramayana Guha, the king of nisadas, helps 
Rama to cross the river Ganges ( Ayodhya 50. 33 ). Here he is 
spoken of as belonging to the caste of nisadas ( nisadajatyah ). 
We have historical evidence for the name paraSava in the 
Harsacarita (I, towards end), where Bana 19 ® tells us that he 
had with him two parasava brothers Candrasena and Matrsena in 
his travels. In the Tipperah copperplate of a chieftain called 
Lokanatha (about 650 A. D.) we are told that the king’s maternal 
grandfather KeSava was a parasava ( vide E. I. vol. 15 at p. 307). 
The Mit. on Yaj. I. 91 cautions that this nisada (the anuloma 
offspring of a brahmana from a sudra woman) is different from 
another caste called nisada, which is a pratiloma one and lives 
by catohing fish. Medhatithi on Manu X. 8 does the same. 
Nisada occurs in the gana kulaladi (Pan. IV. 3. 118). The 
Vayupurana ( vol. II. chap. 1.120-121) narrates that the nisadas, 
dark and dwarfish, were produced from the left hand of king 
Vena and they dwelt on the Vindbya. In the Bhagavata-purana 
we have the same story 197 (IV. 14. 42 ff.) and we are told that 
nisadas were dark like crows, of short stature, snubnosed, with red 
eyes and hair and that they dwelt in mountains and forests. 

Pahlava. —occurs in Manu ( X. 43-44 ) as a ksatriya caste 
reduoed to the status of Sudra. Vide note on khasa. The 
Mahabharata several times mentions the Pahlavas, Faradas 
and other non-Aryan people ( vide Sabha 32.16-17, Udyoga 4. 
15, Bhlsma 20. 13 ). 

Par)4mopaka. According to Manu X. 37 he is the offspring 
of a candala male from a vaidehaka woman, who maintains him¬ 
self by dealing in bamboos. He is the same as buruda. 

Parada. Vide Manu X. 43-44 and note on khaSa above. 
Paradas are frequently mentioned in the Mahabharata, generally 

(®*rF»raf5*H!) 
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as Mlecohas and non-Aryan tribes (vide Sabha 32, 16,51.12, 
52. 3 ; Drona 93. 42 and 121.13 ). Vide under Yavana. 

Parasava . Vide nisada above. In the Adiparva 109, 25 
Vidura is called parasava and he is said (in Adi. 114.12 ) to have 
married the para^avl daughter of king Devaka. The Sahyadri- 
khanda (26. 43) says that he is called sudra and is superior to a 
fcudra (in status) and that he was to live by the avocations pre¬ 
scribed for sudras. 

Pingala . According to the Sutasamhita he is the offspring 
of a brahmana from an Hyogava female. 

Pundra or Paundraka . Frequently mentioned in the Maha- 
bh&rata among non-Aryan tribes e. g. Drona 93. 44, A&vame- 
dhika 29. 15-16. Medhatithi on Manu X. 44 remarks that 
the Paundrakas are spoken of as ksatriyas in the Mahabharata, 
so a man may be misled into thinking that even in the days of 
Medhatithi they were still ksatriyas ( but they were not so ). 

Pulinda. For vedic references see above (p. 47 ). They were 
a wild mountain tribe like the Kiratas or Sabaras. In the Vana- 
parva 140. 25 Pulindas, Kiratas and Tahganas are spoken of as 
dwelling on the Himalaya. Udyoga 160. 103, Karna 73. 19-20, 
Anu&asana 33. 21-22 mention pulindas. Usanas (16) says that 
he is the illegitimate offspring of a vaisya male from a ksatriya 
female and he lives by rearing cattle and by killing wild 
beasts. Vaik. (X. 14 ) says the same and adds that he subsists 
on the produce of the forest and by killing wild animals. 
The Sutasamhita is of the same opinion as Vaik. 

Pulkasa (or paulkasa). The word is also written as 
pukkasa. Samkaracarya on Brhadaranyaka Up. IV. 3. 22 says 
that pulkasa and paulkasa are the same. According to Baud. 
Dh. S. (1.9.14) and Manu X. 18 he is the offspring of a nisada male 
from a sudra female. According to Kaut. (III. 7 ) he is the 
offspring of a nisada male from an ugra female, while Vaik. 
X. 14, Usanas (17) and the Sutasamhita say that he is the 
offspring of a Sudra male from a ksatriya woman and that he 
makes his livelihood by manufacturing and selling 198 liquors 
or natural intoxicating sap. The same is the view of some 
teachers according to Gautama IV. 17. According to Vas. Dh. S,' 
( 18. 5 ) and Visnu Dh. S. (16. 5) he is the offspring of a vaiSya 
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male from a ksatriya female and the latter adds that he 
subsists by hunting. The Agnipurana (151. 15) says that 
pukkasas are hunters. Yama ,M and Harlta quoted in the Krtya- 
kalpataru make him out as the offspring of a sudra male from 
a vaitya female. Manu X. 49 prescribes catching and killing 
animals that live in holes as the occupation of ksatr, ugra and 
pukkasa. Kslrasvaml ( com. of Amara) says that pukkasa is the 
same as mrtapa ( which see below). Ap. Dli. S. (II. 1. 2. 6 ) 
says that when a Brahmana, Ksatriya or Vaisya is guilty of the 
theft of gold, of the murder of a brahmana, they undergo for 
some time in hell torments and then are respectively born as 
Candala, Paulkasa or Vaina. 

Puskara. Mentioned in Veda-Vyisa-smrti (I. 12) as one 
of the antyajas. Vide note 173 above. 

Puspadha. Manu (X. 21) says that this is another name of 
ftvantya (p. 73.) 

Pauy^lraka (or Paundra). Vide Pundra above. Anudasana 
35. 17 and £anti 65. 13-14 have the form paundra. Vide Manu 
X. 44 for paundraka and note on khai-ia. 

Paulkasa. Vide pulkasa above. 

Bandin. See under vandin below. 

Barbara. Medhatithi on Manu X. 4 says that the barbaras 
are samklrnayonis. In the Mah&bharata they are frequently 
mentioned among non-Aryan tribes along with Saka, Sahara, 
Yavana, Pahlava etc. Vide Sabba, 32.16-17, 51. 23; Vana 254, 
18 (as staying in the west); Drona 121. 13; Anu6asana 35.17; 
Santi 65.13. 

Bahya. Vide under antya (p. 70). 

Buruda (worker in bamboo). He is one of the seven 
antyajas (vide note 170 above). The word is also written as 
varuda (vide below). Varuda occurs in the Kulaladigana 
(Panini IV. 3.118). Buruda is a scheduled oaste in Orissa. 

Bhata. He is one of the antyajas according to Veda-Vyasa 
(1.12). Vide note 173 above and on rangavatarin below. 

Bhilla. He is one of the antyajas according to Angiras, 
* Atri 199, Yama 33. Vide note 170 above. 

Bhisak. According to Usanas (26) he is the offspring of a 
clandestine union between a brahmana and a ksatriya girl 
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and he maintains himself by studying the Ayurveda in its eight 
parts, or astronomy, astrology and mathematios ( verse 27 ). 
According to Brahmapurana (quoted by Apararka p. 1171) he 
lives by surgery and by attending upon patients. 

BhUpa. According to Yama quoted in Krtyakalpataru he 
is the offspring of a vaisya from a ksatriya female. 

Bhurjakantaka. According to Manu X. 21 he is the offspring 
of a vratya brahmana from a similar woman. In several coun¬ 
tries he is called avantya or va(adhana, puspadha or saikka. 

Bhrjjakarttha ( same as ambastha). According to the view 
of some teachers mentioned in Gaut. IY. 17, he is the offspring 
of a brahmana male from a vaisya female. 

Bhoja. According to the Suta-samhita he is the offspring 
of a ksatriya woman and a vaisya male. 

Madgu. Mentioned in Manu X. 48 as subsisting by killing 
wild beasts. Kulluka on that verse explains that according to 
BaudhSyana he is the offspring of a brahmana from a bandin 
female. Vaik. X. 12 says that he is the offspring of the 
marriage of a ksatriya male with a vaisya female and subsists 
as a merchant (sresthin ) and does not take to the profession of 
a warrior. 

Mardkara. According to Usanas ( 39-40) he is the offspring 
of a clandestine union between a ksatriya male and a vaidya 
female and he gains bis livelihood by working on beads, by 
perforating pearls and dealing in coral and conches. According 
to the Sutasamhita he is the clandestine offspring of a vaisya 
male from a vaiSya female. 

Matsydbandhaka (a fisherman). According to Uianas (44) he is 
the offspring of a taksaka ( oarpenter) from a ksatriya woman. 

Malta. Vide Manu ( X. 22 ) who says that it is another 
name of Jhalla etc. 

Magadha. According to Gaut. IV. 15, Anudasana 48. 12, 
Kau$. (III. 7), Manu X. 11,17 and Yaj. I. 93 he is a pratiloma 
caste sprung from the union of a vaisya male and a ksatriya 
female; while according to the view of some teaohers mentioned 
in Gaut. IY. 16, Udanas (7) and Vaik. (X. 13) he is the offspring 
of a vai&ya male and a brahmana female; but Baud. Dh. S. I. 9. 7 
says he is the offspring of a 6udra male and a vaiSya female and 
Visnu Dh. S. 16. 5 makes him the offspring of a sudra from a 
ksatriya female. Manu (X. 47) prescribes trade by land routes for 
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Magadhas; Anusasana X. 48 says that they maintain themselves 
on speech (i. e. by praise) and are also called bandin. SahyS- 
drikhanda ( 26. 60-62) also calls him bandin and says he is 
slightly superior to sudra and that he is clever in ornate prose, 
in six languages, in kalas and he is a devotee of Kalika. Vaik. 
(X. 13 ) states that even sudras oannot take food cooked 
by him, that he is an untouchable and maintains himself by 
praise, by singing or by being a messenger. Uianas (7-8) says 
that he becomes the bandin of brahmanas and ksatriyas, he 
maintains himself by lauding (the deeds of others ) or as a 
messenger or servant of a vaisya. Panini IV. 1. 70 derives the 
word Magadha from the country Magadha, but apparently not 
in the sense of a caste. 

Mayavika. According to the Sutasamhita he is the offspring 
of the clandestine union of a sudra male and a Sudra female. 

Matanga. The same as candala. The Kadambarl of Bana 
(para 9)and Amara employ them as synonymous. Yama (12) uses 
the word Matanga where we ordinarily find candala in other 
smrtis. In the Bombay Presidency there is an untouohable 
caste called Mang which numbers about three hundred thousand. 
There are Mangs as a scheduled oaste in Orissa. 

Margava. Same as kaivarta (fisherman). Vide Manu X. 34. 

Malakara or Malika. Vide Veda-Vyasa (1.10-11) quoted 
above in note 184. 

Mahisya. According to the view of some teachers mentioned 
in Gaut. IV. 17 and Yaj. I. 92 he is an anuloma oaste sprung from 
the marriage of a ksatriya with a vaiSya woman. Aooording 
to the Sahyadrikhanda ( 26. 43-46 ) he is entitled to upanayana 
and his avocations are astrology, augury, prognostications 
due to svara. According to the Sutasamhita he is the same as 
ambastha. 

Murdhavasikta. This is an anuloma oaste aooording to the 
view of some teaohers in Gaut. IV. 17 and Yaj. 1.91 sprung from 
the marriage of a brahmana with a ksatriya woman. According 
to Vaik. (X. 12)the offspring of the marriage of a brahmana with 
a ksatriya woman is the foremost among anulomas and is 
called savarna, while the offspring of the clandestine union of 
these two is oalled abhisikta. If crowned he becomes a king, 
otherwise he subsists by studying Ayurveda (Medioine ) or the 
soienoe of ghosts or astronomy, astrology and mathematios. In 
the Sahytidrikhapda (chap. 26. 36-39) more details are added. 
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Mrtapa. Vide pulkasa above. In the Mahabbasya* 00 on 
Fan. II. 10 this caste is mentioned as separate from candala, 
but both are included by the Mahabhasya under sudras that are 
niravasita (i. e. those who are so low in the caste system that if 
a vessel is used by them for eating their food from it cannot 
be used by any one of the other castes even after the vessel is 
puriQed by fire &o.). 

Meda. He is one of the seven antyajas ( vide note 170 ). 
This is mentioned in Narada (vakparusya, verse 11). Anu^asana 
22. 22 speaks of medas, pulkasas and antavesayins, and the 
com. Nllakantha 201 explains that Medas are those who 6at the 
flesh of dead cattle. Manu X. 36 says that he is the offspring 
of a vaidehaka male and a nisada woman, that he dwells out¬ 
side the village and Manu X. 48 says that his business along 
with that of Andhra, Cuficu and Madgu is to kill wild beasts. 
Vide under Andhra above and see E. I. vol. XX. p. 130 where 
meda and candala are named as lowest castes in a grant of 
Paramardideva in samvat 1236. According to Sudrakamalakara, 
andhras and medas have to sweep dirty places, doorsteps 
and. privies. 

Maitra. Manu X. 23 says he is the same as Karusa. 

Maiireyaka. According to Manu X. 23 he is the offspring of 
a vaidehaka male and ayogava female and his means of liveli¬ 
hood are belauding kings and nobles continually and ringing a 
bell in the early morning. The Jativiveka says that he is 
called DhokanakSra. / 

Mleccha. According to the Sutasamhifca be is the offspring of 
the clandestine vinion of a brahmana woman-and a vaisya male. 

Yavana. According to the view of some mentioned in Gaut. 
IV. 17 he is a pratiloma oaste sprung from a sudra male and a 
ksatriya woman. According to Manu X. 43-44 Yavanas were 
originally ksatriyas reduced to the status of dudras ( vide under 
khasa above p. 79). In the Mahabharata Yavanas are almost 
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always associated with Sakas and several other non-Aryan 
tribes; vide Sabha. 32.16-17, Vanaparva 254. 18 (as inhabiting 
the west), Udyoga 19. 21, Bhlsma 30.13, Drona 93. 42 and 121. 
13, Karna 73. 19, Santi 65. 13. From Strlparva 22. 11 it 
appears that Jayadratha ( king of the countries of Sindhu and 
Sauvlra) had Kamboja and Yavana women in his harem,. 
PSnini (IV. 1.59) derives the word YavananI from Yavana 
and a vartika on that sutra adds that YavananI means the lipi 
(the written alphabet) of the Yavanas. Patanjali in his 
Mahabbasya (on Pan. II. 4. 10) indicates that he was prepared 
to regard Yavanas and Sakas as Sudras but as outside Arya- 
varta. As ok a in Rock Edicts V and XIII refers to the Yonas 
and Kambojas as nations on the borders of his empire. The 
Visnupurana IV. 3..21 describes that the Yavanas shaved the 
head and also the beard, the Sakas tonsured their heads only, 
the Paradas allowed the hair on the head to grow long and the 
Pahlavas grew beards and that all became Mlecohas because 
they gave up their original dharmas and beoause brahmapas 
also left them. 

Rahgavatarin (or -taraka). According to Manu IV. 215 he 
is distinct from sailusa and gayana. Sahkha (quoted by 
Apararka p. 1175), Sahkha (17.36) and Visnu Dh. S. 51.14 
mention him. According to Brahmapurana (quoted by Apararka 
p. 1178) be is a nata who goes on the stage for livelihood and 
who introduces various changes in his appearance and dress. 
Rahgavatarin is mentioned in the Maitrl Up. along with na^a 
and bhata. 808 

Rajaka (washerman). Dhobi is a scheduled caste in 
U. P„ Bihar and C. P- and in Bengal (oalled Dhoba). He is one 
of the anlyajas according to several writers (vide note 170 
above). According to Vaikh. (X. 15) and the Sutasamhita he is the 
offspring of a pulkasa ( or vaideha) from a brahmana woman, 
while according to Usanas (18) he is the offspring of a pulkasa 
male from a vai6ya girl. The Mahabhasya on Pan. (II. 4.10 ) 
includes him under sudra. Yaj, II. 48 mentions him as liable 
to pay his wife’s debts, because his livelihood depends on her. 
The Sudrakamalakara mentioned another caste of rajaka (which 
is the offspring of an ugra male and vaidehaka female ). 
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Railjaka (dyer ). Manu IV. 216 mentions him. Acoording 
to Usanas (19) he is the offspring of a clandestine union between 
a sudra male and a ksatriya female* 

Rathakara. Vide above pp. 43, 45 for Vedio references. 
Aocording to Baud. gr. II. 5. 6 and Bharadvaja gr. (I) his 
upanayana was to be performed in the rainy season. It appears he 
lost his status gradually. In the Baud. Dh. S. (I. 9. 6) he is the 
offspring of the marriage of a vaisya male with a sudra female. 
According to Yaj. I. 95 he is an anuloma doubly mixed as he is 
the offspring of a mahisya male from a karana female and 
acoording to a prose passage of Sahkha quoted by the Mit. 
the rathakara is entitled to have upanavana performed, 
to offer sacrifices and gifts and makes his living by learning 
the art of taming horses, of making chariots and building 
houses. According to USanas (5-6) and Vaik. (X. 13) he is the 
offspring of a clandestine union between a ksatriya male 
and a br&hmana woman and he is to behave like a sudra, he is 
not a twice-born (dvija) and oannot repeat Vedic mantras and 
makes his living by tending and driving horses and carts. 

Rdmaha. According to Vas. Dh. S. 18. 4 he is a pratiloma 
sprung from the union of a vaisya male and a brahmana female. 
This would be krta, according to Gaut. (IV. 15), vaidehaka 
aocording to Baudh&yana. 

Lubdhaka (hunter of deer)—same aB vyadha. 

Lekhaka. Mentioned by Sumantu quoted in Par. M. II. 
part 1 p. 383. He is probably the same as kayastha, if a oaste 
is meant; vide under kayastha pp. 75-76. 

Lohakara (ironsmith). Vide p.75 under karmara. NSrada m 
(rnftd&na 288 ) reoommends utilising the services of an ironsmith 
who is so by caste in the fire ordeal. He is mentioned by H&rlta 
( prose ) quoted by Apararka p. 1176, The Kamauli plate of 
Jayacandradeva GShadavala was engraved by * Lohara Someka * 
in saihvat 1232 ( E. I. IV. p. 127 ). 

Vandin (a bard, written as bandin also). Aocording to 
HSrlta quoted in Ertyakalpataru he is a pratiloma sprung 
from a vaifiya male and ksatriya female. According to the 
Brahma-purana quoted by Apararka p. 1177 a vandin is one who 
sings the praises of men. 
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Varata. Enumerated among the antyajas by Veda-Vy&sa 
(1.12-13). 

Varuda ( worker in bamboo )—also written as buruda 
( vide above p. 89 ). The Mahabhasya on Pan. IV. 1.97 ( vol. II 
p. 253 ) gives the instance varufaki (from varuda). Bidala- 
kara (splitter of bamboo) ocours in Tai. S. III. 4. 5. 1. and 
bidalakSrl in Vaj. S. 30. 8. 

Vatadhana. According to Manu X. 21 he is the same as 
avantya. 

Vijanman . According to Manu X.23 he is the same as karusa. 

Vena (or Vaina). According to Manu X. 19 and Baud. Db. 
S. (I. 9.13 ) he is the offspring of a vaidehaka male from an 
ambastha female, while Kaut. (III. 7 ) makes the vaina the 
offspring of an ambastha male from a vaidehaka female; and 
according to Manu X. 49 he makes his livelihood by beating 
musical instruments. Kulluka on Manu IV. 215 says that 
Vena is one who maintains himself by splitting bamboos and 
that he is the same as buruda according to Visvarupa.. For 
Vaina see Ap. Dh. S. quoted under pulkasa (p. 89). Kaut. (IIL 7) 
adds that a vainya follows the same profession as a rathak&ra. 
Sankha (17. 38), Visnu Dh. S. 51. 14, Yaj. III. 207 place the 
vena alongside of carmakara, nisada and pulkasa. According 
to Vas. Dh. S. (18. 2) he is a pratiloma sprung from the union 
of a Sudra male and a ksatriya female. Yaj. I. 161 has the form 
vaina which the Mit., explains as meaning one who maintains 
himself by cutting and splitting bamboos. The Sudrakamal&kara 
notes that according to Adipurana vena is a drum-beater to 
announce royal orders and edicts. 

Veyuka. According to U&anas (4) he is a pratiloma, the 
offspring of a suta from a brahmana woman, while according to 
Vaik. (X. 15 ) he is the offspring of a madgu from a brahmana 
woman and his avocation is to play on a vlna and on 
flutes. According to the Sutasamhita he is the offspring of a 
barber from a brahmana woman. 4 

Velava . According to the Sutasamhita he is the offspring 
of a fiudra from a ksatriya woman by stealth. 

Vaidehaka. According to Baud. Dh. (1.9. 8), Kaut. (III. 7 ) f 
Manu X. 11,13, 17, Visnu Dh. S. 16, 6, Narada (strlpumsa 
111), Yaj. I. 93, Anu^asana 48. 10 he is a pratiloma sprung 
from a vaiSya male and a brahmana female; while according to 
Gaut. IV. 15 he is the offspring of a 6udra from a ksatriya 
^oraan and according to Vaik. (X14), the view of some ftcftryas 



History of Dharmaiastra 


[Oh. n 


96 

In Gaut. IV. 17 and USanas ( 20 ) he is the offspring of 
a 6udra male from a vai^ya female. According to Manu X. 47 
and AgnipurSna (151. 14) his peculiar work is to attend on and 
guard women (in harems etc), while according to USanas 
(20-21) and Vaik. (X. 14) he is to tend goats, cows and 
buffaloes and to sell milk, curds, butter-milk and ghee. The 
Suta-samhita says that vaideha and pulkasa are the same. 

Vyadha (huntsman )-mentioned by Sumantu in Apararka 
p. 1176 and Harlba (quoted by Apararka p. 279 ), Apastamba 
(verse) 9. 32,Yaj. II. 48. 

Vratya. According to Ap, Dh. S. 1.1,1.22-1.1.2.10, Par. gr. 
II. 5 and other sutra works a vratya is one on whom and on 
whose ancestors the samskara of upanayana has not been per¬ 
formed. But in other works like Baud. Dh. S. (I. 9. 15), the word 
vratya is applied to all who are born of the mixture of varnas. 

&aka. Manu ( X. 43-44 ) mentions Sakas along with Yava- 
nas and others as originally ksafcriyas reduced to the state of 
sudras. Vide note on Yavana (p. 92) above. They are mentioned 
in the Mahabharata along with Yavana and other non-Aryan 
tribes. Vide Sabha 32. 16-17, 51. 23, Udyoga (4. 15; 19. 21; 
160. 103 ), Bhlsma ( 20. 13 ), Drona (121. 13 ). Saka occurs in 
the kambojadigana (Pan. IV. 1. 175 ). Vide note 200. 

Sahara. An aboriginal jungle tribe like the Bhilla. In the 
Mahabharata the sabaras are frequently mentioned (e. g. 
AnuSasana 35. 17, Santi 65. 13 ). 

Malika. According to the Sufcasamhita he is the same as 
Magadha. 

&ulika . According to USanas (42) he is the offspring of a 
clandestine union betweem a brahmana and a &udra female and 
his avocation is to impale those offenders who are sentenced to 
be impaled. According to Vaik. ( X. 13 ) and Sutasamhita he is 
the offspring of a clandestine union between a ksatriya male 
and a &udra female. 

tfaikha. According to Manu X. 21 he is the same as avantya . 

iailusa. Visnu Dh. S. 51.13, Manu IV. 214, Harlta quoted 
by Apararka p. 279 distinguish him from rangavatarl and 
the Brahmapurana (quoted by Apararka p. 1178) defines 
him as one who finds out employment for natas 804 . Apastamba 
9 . 32 ( verse) speaks of him in the same breath with rajaka and 


*04. wsrwt 5 w 5 i m q. by p. H78, 
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vyadha. Yaj. II. 48 does the same and the Mit. thereon para¬ 
phrases the word by nata. 

tfaumlika (wine-seller). Visnu Dh. S. 51. 15, Manu IV. 
216, Yaj. II. 48, Sankha ( quoted by' Apararka p. 1175 ) and 
BrahmapurSna (quoted by Apararka p. 1177 ) mention him. 

tfvapaca or &vapaka. He is one of the antyajas enumerated 
by Veda-Vyasa (1.12-13 ). Vide note 173 above. He occurs in 
the gana kulaladi ( Pan. IV. 3. 118 ). According to Baud. Dh. 8. 
(I. 9. 12), Kaut. (III. 7 ), he is the offspring of an ugra male 
from a female of the ksatr sub-caste, while according to Manu 
X. 19 he is the offspring of a ksatr male from an ugra female. 
Vaik. (X. 15 ) and Sutasamhita say that he is the offspring of 
a candala male and a brahmana female, while U&anas (11) 
holds that he is the offspring of a candala male from a vaiSya 
woman. According to Manu X. 51-56 candalas and svapacas 
follow the same avocation and are governed by the same rules 
( vide p. 81 under candala). Usanas (12) says that they eat the 
flesh of dogs and that dogs are their wealth, while Vaik. says 
that they wear the same marks that candalas have to wear 
(under the king’s order, as Manu says in X. 55), that they 
remove the filth of towns etc., stay near cemeteries, have to dis¬ 
pose of corpses of men that leave no relatives, have to act as 
hangmen for offenders sentenced to death and to take their 
olothes eto., have to take food in broken pots and to eat dogs' 
flesh and to deal in hides and armour (or in armour made of 
hides). The Bhagavadglfca (5. 18) puts him on the same level 
with dogs. In the Markandeya-purana (8. 81-83, 86, 96) a 
candala is called dvapaka (i. e. no distinction is made between 
the two). In the Jativiveka he is identified with the Mahar and 
with the Mang of the Deccan. 

Sdtvata. According to Manu X. 23 he is the Bame as 
k&rusa above. 

Sudhanvacdrya. According to Manu X. 23 he is the same 
as karusa above. 

Suvarya. According to U&anas (w. 24-25)he is the offspring 
of the legal union with Vedio mantras of a brahmana male and 
a ksatriya female. It appears likely that the text is corrupt 
and we should read savarna for suvarna. He should perform 
rites prescribed by the Atharvaveda, he should by the king’s 
order ride a horse, elephant or ohariot, may act as the comman¬ 
der of an army or may practise as a physioian. 
h. d. 13 
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Suvaryakara or Sauvarnika or HemakSra (goldsmith). A 
hiranyakara is mentioned in the Vaj. S. XXX. 17 and in Tai. 
Br. III. 4. 14. According to Visnu Dh. S. X. 4 and Narada 
(rnadana 274 ) a goldsmith or a dealer in bronze or a bania was 
to examine the balance in the balance ordeal. Manu IV. 215, 
Yaj. 1.163, Sankha and Sumantu quoted by Apararka (pp. 1175, 
1176 ) treat him on a level with karmakara (blacksmith) and 
nisada. Manu IX. 292 condemns him as the worst of all 
rogues (sarvakantakapapistha). For the view of Vaik. and 
Brhaspati vide under taksan above (note 189). In the Maha- 
bharata it is said that after Parasurama's alleged extermination 
of the ksatriyas, some of them that escaped resorted to the 
castes of ironsmiths and goldsmiths. 201 

SHcaka. According to Usanas ( v. 43 ) he is an anuloma 
born of the marriage of a vaisya male from a sudra female. 

Sucika or saucika or sucl—one who works with a needle, 
a tailor. According to Vaik. ( X. 15 ) and Usanas ( v. 22 ) he is a 
pratiloma, offspring of a vaidehaka from a ksatriya woman 
and engages in the work of sewing with a needle. Saucika, 
according to the lexicon of Amara, is the same as tunnavaya (for 
which see above p. 83 ) and the Brahmapurana quoted by Apar- 
arka ( p. 1178 ) also equates suet with tunnavaya. 

Suta . For vedic references see above p. 43. According to 
Gaut. (IV. 15), Baud. Dh. S. (I. 9. 9), Vas. (18. 6), Kau^. (III. 7), 
Manu (X. 11), Narada ( strlpumsa 110), Visnu Dh. S. (16. 6 ), 
Yaj. (I. 93) and SutasamhitS, he is a pratiloma sprung from a 
ksatriya male and a brahmana woman. Kaut. is careful to add 
that the suta who figures in the puranas as the reciter is quite 
different from this. A vartika on Pan. ( VI. 3. 70) teaches the 
formation of words like sutaputrl.* 06 According to Manu (X.47) and 
Visnu the avocation of sutas is driving a chariot (i. e. breaking 
and yoking horses). According to Vaik. (X. 13) he makes his liveli¬ 
hood by reminding the king of his duties and by cooking food 
for him. Usanas (v. 3) also says that his business is to remind (a 
king) of his duties. According to the Karnaparva( 32. 48) sutas 


205. fcev *r*TTwm; i 49. 84. sffon: is 

probably for ( an iron-smith ), while another reading is 

( maker of bowstrings ) also. 

206. The 9tli vSrtika on P 59 . VI. 3. 70 is gfifc: 

» The examples given by the are 
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are the attendants of brahmanas andksatriyas and the latter need 
not carry out what the suta says. According to the Vayupurana 
( vol. I. 1. 33-33 and vol. II. 1.139 ) the suta was to preserve the 
pedigrees of kings and great men and traditions about learning or 
books, he is not authorised to study the Veda, the middling way 
of maintenance for him is to depend upon kings and to look after 
chariots, elephants and horses; an inferior way of maintenance 
is the practice of medicine. The Vaik. (X. 13 ) and the Suta- 
samhita expressly say that the difference between the suta and 
the rathakara consists in this that the former is the offspring of 
a marriage, while the latter is the offspring of a clandestine 
union of a ksatriya male with a brahmana woman. The 
Sahyadrikhanda (26. 53-54) says that he is inferior toksatriyas, 
but is entitled to do all the work of a ksatriya and that he also 
performs the work of a charioteer, of taming elephants and 
riding horses. 

Sunika or Saunika (a butcher). According to U6anas (v. 14) 
he is the offspring of an ayogava from a ksatriya woman. 
Harlta ( quoted by Apararka p. 279 ) speaks of him in the same 
breath with rajaka and carmakara. The Brahmapurana ( quoted 
by Apararka p. 1177 ) says that he is * pasumaraka \ Sumantu 807 
quoted by Par. M. makes his food unfit for brahmanas. He is 
the same as * khatika * according to the Jativiveka. 

Sairindhra. According to Manu X 32 he is the offspring of a 
dasyu ( as defined in Manu X. 45 ) from an ayogava woman 
and he makes his living by combing the hair ( of men and 
women ), he is not to be treated as a dasa (i. e. he has not to eat 
ucchista food ), but is to perform menial work ( such as sham¬ 
pooing the body ) or is to subsist by catching deer etc. The word 
is included in the gana kulaladi ( Pan. IV. 3.118 ). From the 
Mahabharata we see what duties DraupadI disguised as sair- 
andhrl had to do for the queen of Virata (Vira^a-parva 9. 18-19), 
viz. combing and arranging the hair, pounding unguents, making 
garlands. Similarly DamayantI became a sairandhrl to the 
mother of the Cedi king ( Vanaparva 65. 68-70),* but she 
refused to eat ucchista food, would not wash the feet of any¬ 
body and would not allow any man to approach her. According 
to Adipurana quoted in Sudrakamalakara he lives by hunting 
deer and guarding royal harems and women after delivery. 


207. frffirereg v wfrsvrcn arcitirntfw \ in 
TO. *T. II. 1. p. 383. 
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Sopaka. According to Manu (X. 38) he ia the offspring of a 
candala male and a pukkasa female, subsists by the profession 
of being hangman to those whom the king condemns to death. 

Saduhanvana. Vide note on ‘rathakara* above (p, 45). 
Vide KSmasutra I. 5. 37. 

It will have been noticed that some of the castes mentioned 
in the smrtis such as ambastha, magadha, malla and vaidehaka 
are connected with countries (Amba, Magadha, Videha etc. ), 
that some others are based upon race such as Abhlra, Kirata and 
Saka. Manu ( X. 43-45 ) and the Mahabharata ( Anusasana- 
parva 33. 21-23 and 35. 17-18) were prepared to admit that 
several foreign races like the Sakas, Yavanas, Kambojas, Dravi- 
das, Daradas, Sabaras, Kiratas etc. were originally ksatriyas, 
but had been reduced to the status of smdras by losing contact 
with brahmanas or by not liking the idea of being subject to the 
brahraanical system. The Visnupurana (IV. 4. 47-48) says the 
same. Numerous names of castes arise from the professions 
they follow, e. g. ayaskara, kumbhakara, carmakara, taksan, 
tailika, nata, rathakara, vena etc. Even in ancient times 
brahmanas followed so many different occupations almost as in 
modern times that the list of brahmanas who cannot be invited 
at sraddhas because they follow occupations other than those 
prescribed for them is rather very formidable ( vide Manu III. 
151 fif. and the remarks on panktipavana later on ). 

It appears that comparatively very early many among the 
brahmanas had given up the occupations peculiar to them and 
were entitled to be called brahmanas simply because of their 
birth. The Mahabhasya 808 of Patanjali quotes a verse‘fopas, 
vedio study, and birth ( from brahmana parents )—these are the 
causes why a person is called a brahmana ; he who is devoid of 
tapas and vedic study is a brahmana only by birth ( and not a 
real brahmana)*. Similarly in another place Patanjali quotes 
a verse 1 know this to be the auspicious sign of the best of 
brahmanas, viz. whose lore, actions and birth are all three holy ’ 
( vol. II. p. 220 on Pan. IV. 1. 44). Though in the Mahabharata 

208. erotpt w vtfas* i v\r fpft wrft- 

ftrgw iff Wt II on qr. II. 2. 6 ( vol. I. p. 411 and II. p. 363 ). In 

the ar s gT KMM4 121. 7 we have a similar verse frvs . l 

Weft wvfir ^ fiN: l. The has another verse ( vol. 

II. p. 220) ’sfhGt ftvn snS w i ■rr^mr- 

5 WOTH II 
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it is often said that a brahmana is so by birth alone and that he 
deserves respect from all, still we meet several times with 
passages 909 wherein there is a revolt against the caste system 
dependent on birth alone and where it is severely condemned 
and great emphasis is laid on the moral worth of a man. In the 
Vanaparva (181. 42-43) we are told 910 1 Truthfulness, restraint, 
tapas, generosity, non-injury to sentient beings, constant 
adherence to dharma- these always lead men to the fruition ( of 
their goal) and not caste nor family \ Udyogaparva ( 43. 20 ff. ) 
explains at great length what is meant by self-restraint. In 
the S&ntiparva 211 (189. 4 and 8) ‘ Truthfulness, generosity, free¬ 
dom from hatred and wickedness, humility, kindness, and tapas— 
he is known as a brahmana where these are seen. If these signs 
are seen in a sudra and they do not exist in a brahmana, then 
the Sudra would not be a sudra and the brahmana would not be 
a brahmana*. In another place we are told 912 ‘there is no 
difference between the varnas; the whole world is brahma (the 
creation of Brahma ), since it was created by Brahma in former 
ages and was evolved into varnas by actions ( or-occupations ).* 
Udyogaparva 913 (43. 49 ) remarks ‘ Do not regard a person as 
brahmana by his talk; he who does not depart from truth is a 
brahmana*; Vanaparva (216. 14-15 ) * that sudra who is always 
struggling for self-restraint, truthfulness and dharraa is a 
brahmana in my opinion, for a brahmana is so by his character.’ 
Vide Vanaparva (313. 108-111 ) and Yaj. I. 200 and Vrddha 
Gautama p. 632. It has been seen above ( p. 6 ) that Gautama 
laid the greatest emphasis on the eight qualities of the soul. But 


209. TTfnrpt i n^rr- 

H 3* 33 1 mnq j 35. 1; vide also 143. 6. 

210. STffftcVcTT I W 

II 181. 42-43. 

211. sntfr w i 

II ^ xtfTSphjW w ftsft I W W WI^TWI ^ ITfgrW || 

5TTftar° 189. 4 and 8 ; vide also qsrqj 180. 21. 

212. 5T wrufaqr I argmt ft 

II 188. 10. 

213. ^rasrfipr m mm I i v qv wvm&fa *r 

ii gvfi*rqrv43.49; irtTw i # w n rn w «- 

ft ft*n ii 216. 14-15; qjFqrwqnvqn: i 

%qr WT^n^T ft j: II fvj[iu?rRp* 632. but the to. *tt. II 
part 1 p. 228 says 4 3TTqv I tfh* 

3 TO&rot i >. 
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in spite of those sentiments the caste system dependent on birth 
has continued in all its strength and rigour for ages and writers 
like the Par. M. II. 1, p. 228 are emphatic in saying that between 
jati and character one must look principally to the eminence 
of the caste. 

In certain medieval works called Jativiveka and in other 
works like the Sudra-kamalakara ( first half of 17th century A. 
D,) several more castes are mentioned, some of which are set 
out below. 

Aghasilca or Andhasika —from a vaidehika male and a Sudra 
female; sells cooked food; also called Randhavanu. 

Avartaka —from a bbrjjakantha and a brahmana woman. 

Ahituncjlika —from a nisada and a vaideha female; called 
GarudI in Marathi. 

Aurabhra —called Dhangar in Marathi (tends rams and 
ewes for their wool), 

Katadhanaka —from avartaka and a brahmana woman. 

Kuntalaka —the same as napita. 

Kuruvinda —from a kumbhakara and a kukkuta female. 
Same as modern Sail, according to Sudrakamalakara. 

Ohclika from a Vyadha male and garudl female. He is 
called Undiramaru (rat-killer) in the vernacular. 

Durbhara —from an ayogava and a dhigvana woman; called 
£>ohor ( or Dhor) in modern times. 

Paustika —from a brahmana and a nisada female; called 
in modern times Kahara or Bhol (palanquin-bearer). 

Plava —from a candala and an andhra woman; called ‘hadl* 
in modern times. 

Bandhula —from maitreya and j&nghika female ; called 
Jharekarl now ( who takes out gold particles from the dust at 
the doors of goldsmiths). 

Shasmankura —from a Saiva fallen ascetic and a 6udra pro¬ 
stitute ; called Gurava by the Jativiveka. 

Manyu —from a vaiSya and a ksatriya female; called 
Tavatfia (thief catcher). 

Romika —from malla and an Svartaka woman; called 
Lon&r in modern times (manufacturer of salt). 
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§alakya or Sakalya from a malak&ra and kayastha woman; 
called Maniar. 

£uddha-Marjaka— called Mandali ( who gains livelihood 
by singing and playing on musical instruments). 

Sindolaha or spandaliha , from a 6udra male and a m&gadha 
female; called Rahgarl ( dyer ). 

In modern times each of the principal varnas has numerous 
sub-castes, based upon difference of country, occupation, sect and 
other causes. For example, brahmanas are first divided into 
ten classes, five of them being Gaudas 814 and five Dravidas. 
Among the Dravida brahmanas, the Maharastra brahmanas are 
again subdivided into numerous sub-castes such as the Cit- 
pavana ( or Kohkanastha), Karhade, Desastha, Devarukhe etc. 
It is said that in Gujerat there are 84 subcastes of brahmanas, 8,5 
most of which do not interdine nor intermarry. There is often a 
further distinction among the members of the same subcaste, 
viz. those who follow the priestly occupation and those who do 
not. The spirit of exclusiveness and ideas of superiority that 
arose in vedio times gradually led on to further and further 
divisons and subdivisions of people owing to geographical 
situation and other 818 causes. It appears that probably even in 
ancient times the brahmanas of the north looked down upon the 
brahmanas in eastern countries like Magadha. Vide notes 
31-32 above and Fick (pp. 213-214). The Matsyapurana (16.16) 
says that brahmanas who dwell in Mleccha countries, in 
Trisanku, Barbara, Odra ( Orissa ), Andhra ( Telingana), Takka, 
Dravida and Konkana are not to be invited at sraddhas. 817 

214. I gll W . 

II *m^*cTT: ^ I <T9@P*T ^ ^TmT: 

fSrTT: li HSTlT^uy i ( section of the ) SrTCri X. 2-3 ( ed. by Dr. 

Da Cunha ) ; vide Wilson’s * Indian castes * vol. II. p. 17 where the 
names slightly differ. 

215. Sherring, vol. I. p. 99. gives the names of these 84 subcastes 
and Wilson in * Indian castes’ vol. II, pp. 92 ff. adds more bringing the 
total to 160. 

216. Vide Bombay Presidency Gazetteer, vol. 9 p. 18 (for 
SSrasvatas of Pan jab having 470 subdivisions ). Wilson ( ‘Indian castes’ 
vol. II. p. 126) was informed that there were 469 subcastes of SBrasvata 
brXhmanas and he enumerates those at pp. 127-133. 

217 - i a wifti - 

II 16. 16. 
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Among ksatriyas there are several subdivisions, such as 
those claiming descent from the Sun or the Moon and those that 
call themselves to be Agnikulas ( vide Sherring, vol. I. p. 120 
ff. and Tod’s Rajasthan vol. I chapter VII for lists of royal 
tribes ). The Paramaras have 35 branches, Guhilots 24 branches. 
Chahmanas 26 branches, Solankis 16 branches and so on. 

Even among comparatively late works the total number of 
subcastes enumerated does not go beyond even two hundred. 
For example, Wilson in * Indian castes ’ vol. I pp. 65-70 mentions 
only 134 castes with their Sanskrit and modern Marathi names 
as gathered from the Jativiveka, Madhava-kalpalata, ParaSu- 
rfima-pratapa and other works. It is only in the census reports 
prepared at great expense by the British Government after 
elaborate efforts and organization that the great complexity of 
the caste system in modern India is laid bare to the eye. But 
this work cannot, by reason of its limited scope, go into these 
varied and complex details of the hundreds of castes that exist 
in the several provinces of India. 



CHAPTER III 


THE DUTIES, DISABILITIES AND PRIVILEGES 
OF THE VARNAS 

The duties and privileges of varruis occupy a very 
prominent place in all works on Dharmasastra. The study ( of 
the Vedas), offering sacrifices and giving gifts are said to be 
the duties absolutely enjoined on the brahmana, ksatriya and 
vaisya, 818 while each of these three varnas has certain peculiar 
privileges, which are its principal means of livelihood. Teach¬ 
ing Vedas, officiating at sacrifices and receiving gifts—these 
are the privileges of brahmanas; the profession of arms and 
protection of the people are the peculiar privileges of ksatriyas; 
agriculture, rearing cattle, trade and money-lending are the 
peculiar privileges of vai&yas. The first three viz. study, 
sacrifices and liberality are said to be the dharmas of all dvijas 
and the other actions such as teaching the Veda are said to be 
the vrtti or jivikd ( means of livelihood ) of the dvijas. The conse¬ 
quence of this bifurcation is that if the first three are not 
performed or are negleoted, the person concerned was deemed 
to incur sin, while a brahmana is not bound necessarily to earn 
his livelihood by all or any one of the three viz. teaching, 
officiating at a sacrifice or receiving gifts. 81 * A few words on 
each of these duties and privileges must be said at this stage. 

Study ( of Vedas ). It has been already stated ( p, 38 ) that 
brahmana and learning had become indissolubly connected even 
in early Vedio periods. We see in the Satapatha Br. and in the 
Upanis&ds that certain kings had attained eminence as 
philosophers or students of bTQhina-vidyd and then even learned 
brahmanas came to them as pupils. For example, Yajnavalkya 
learnt from Janaka ( Sat. Br. XI. 6. 21.5 ), Balaki Gargya from 

31 ^ i arnpwsvrnten': i 

ifhnr x. 1-3, 7, 50 i vide also £p. Dh. S. II. 5. 10. 5-8, Baud. Dh. S. I. 
10. 2-5, Vas. II. 13-19, Manu I. 88-90, X. 75-79, Ysj. I. 118-119, Vi^u 
Dh. S. II. 10-15, Atri 13-15, MarkaijdeyapurJtya 28. 8-8. 

219. i i 

!??_ 1 1 i ccfrt on ift. X. 3; 

•w wrfwnPc *r nfil guuflffi i fifert* on *tt. 1.118, 

H.D. 14 
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AjStasatru, king of KasI ( Br. Up. II. 1 and Kausltaki Up. IV ), 
Svetaketu Aruneya from Pravahana 810 Jaivali ( Chan. Up. 
V. 3 ), five brahmanas from Asvapati, king of Kekaya (Chan. 
V. 11). In Br. Up. ( IV. 2. 1) Janaka is described by 
Yajfiavalkya as one who had studied the Vedas and Upanisads. 881 
From this it may be inferred that some ksatriyas at least 
spent a good deal of time in the study of religious and 
philosophical doctrines. The conclusion 828 that is sometimes 


220. Srefo says in V. 3.7 that vsrrfjtfrsjT was not 

known to wigjnfs till ho imparted it to j^pt 1 v«T WT W 

>n95 itw: 5Ti ftwi wrgr'vr^'i^ra vsrwvjnirtrft ’ i; 

vide ggr. 3 V. VI. 2. 8. where similar words occur about the same f^xrr. 

221. <r* gvgrevi Sira?: fat pTswur: w 

tfHit wnf vw i f5. t. IV. 2. 1. 

222. Vide Deussen’s 4 Das System des Vedanta ’, 1883, (pp. 18-19 ) 
4 the real cherisher of thoso thoughts was originally the caste of the 
ksatriyas, rather than the caste of the priests. Over and over again we 
come across the situation that the brShma^a asks the k^atriya for infor¬ 
mation * and Deussen refers only to six passages (*Br. Up. II. 1, VI. 2, 
Oh. Up. V.3 and V. 11 and Kau^itaki Up. I. 1 and IV. 1 ). Vide also 
‘Philosophy of the Upanisbads ’ (translated by Geden, 1905, pp. 17-19). 
In the first plaoe these are too few passages out of the vast Upani?ad 
literature to found tho sweeping generalisation in which the German 
savant indulges. In the second place in Br. Up. II. 1 and Kausltaki 
Up. IV. there is no statement that brahmavidyS was known only to 
ksatriyas; on the contrary AjStasatru expresses surprise that a 
brShmapa should approach a kfatriya for tho expounding of brahma- 
vidyS and says that this is opposed to the natural (or usual) order of 
affairs. This shows that AjStasatru was an exception and that brShma^as 
usually taught brahmavidyS. In Kausltaki I. 1. and Ch. Up. 
V. 11 all that is narrated is that Gautama Svetaketu learnt from 
Citra GSrgySyapi and certain Srotriyas like Aupamanyava learnt VaiS- 
vSnaravidyS from A4vapati Kaikeya. But nothing is said here about 
brahmavidyS being first known to ksatriyas only. In Br. Up. VI. 2 and 
Ch. Up. V. 11 it is no doubt stated that 4 this Vidyd ’ was not known to 
any brShmaga till then; but ‘this vidyS’ does not mean the whole of the 
philosophy of brahma, but only that particular doctrine which bears tho 
name of pafioSgnividyS. This vidyS no doubt propounds the doctrine 
of transmigration in a figurative and somewhat picturesque way. But 
that dootrine is elsewhere elaborated by brShmai?as like YSjflavalkya to 
the brShm&Qas in king Janaka’s court and to* Janaka himself ( vide Br. 
Up. III. 2. 13 and IV. 4. 3-4). Nor can it be said that the doctrine of 
transmigration was not at ail known before the Upanifads. The same 
views are eohoed by Sir R. G. Bhandarkar in 4 Verhand-lungen des VII 

( Continued on next page ) 
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drawn by certain writers that ksatriyas or kings were the 
pioneers in brahmavidya cannot be accepted as correct. The 
germs of the philosophy of the Upanisads are seen in the later 
hymns of the Rgveda, in the Atharvaveda and in some of the 
Brahmana treatises. The Upanisads are full of brahmanas who 
independently propounded various aspects of brahma-vidya and 
there is no reason to suppose that the few ksatriyas referred to as 
masters of the vidya were the only persons who first attained to 
that position. There are hardly any ancient passages to show 
that vai^yas devoted any portion of their time to veda study. 
The Kathaka Samhita 883 (IX, 16) indicates that all varnas 
studied the Veda since it speaks of a person not a brahmana, 
having studied (Vedic) lores and yet not shining (by his 
learning). 

As to brahmanas the matter stands thus. The Nirukta 
(II. 4) contains four 884 verses ( which are called VidySsukta), 
the first of which says that vidya came to the br&hmana and 
requested him to guard her as his treasure. The Mahabh&sya 825 
of Patafijali quotes as an Ugama (Vedic passage) the words * a 
brahmana should study and understand without any motive (of 
profit) dharma, the Veda with its six subsidiary lores (viz. 
phonetics etc.)’. Manu IV. 147 says ‘a brahmana should 
always and assiduously study the Veda alone; that (Veda 
study) is his highest dharma; everything else is inferior 
dharma \ Yaj. (1.198 ) observes * the Creator created brahmanas 
for the preservation of the vedas, for the satisfaction of the 


( Cot inhued from last page ) • 

Internationalen Orientalistsn Congresses zu Wien (Arisehe Sec. pp. 
108-109 ) and in 4 Vaifqavism and ^aivism* p. 9 * Ksatriyas engaged 
themselves in activp speculation on religious matters about the time of 
the Upanisads and are mentioned as the original possessors of the new 
knowledge,’ and the learned Doctor refers only to Oh. Up. V. 3 and V. 11. 
It may be stated that Hopkins (in 4 Ethics of India ’ 1924 p. 63 ), Barth 
(Religions of India p. 65) and Vedio Index ( vol. II p. 206 ) do not 
subscribe to these views of Deussen and Bhandarkar. 

wrsr«f Rqro i qrra^r. IX. 16. 

224. The same four verses occur in Vas. Dh.S#II. 8-11, three of them 
except 4 adbySpitS ye* in Vi^u Dh. S. 29. 9-10 and 30. 47; Manu II. 
114-115 expresses the ideas of two out of them, but in different words. 

225. wrgpfa f^nroft n grenq (vol. I, 

p. 15). 
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gods and pitrs, for the safeguarding of dharma.’ Atri (25) con¬ 
tains the same idea. Other 886 sages say that he in whose family 
Veda (Vedio study ) and vedl ( consecration of fires for drauta 
rites) are given up for three generations becomes a durbrahmana 
(an unworthy or bad brahmana). The Tai. S. (II. 1. 10. 1) 
prescribes a rite for a durbrahmana in whose family cessation 
of drinking soma oocurred for generations and who himself 
desired to drink soma. 

Teaching the Veda —It is probable that in very remote times 
the son was taught the Veda by his father. The story of Svetaketu 
Aruneya (Chandogya V. 3.1. and VI. 1. 1-2 and Br. Up. VI. 2. 
1 ) shows that he learnt all the Vedas from his father and the 
legend in the Br. Up. ( V. 2.1) that the gods, men and asuras 
learnt from their father Prajapati points in the same direction.* 87 
Rg. VII. 103. 5 shows that instruction was oral and consisted 
in the pupil repeating the words uttered by the teacher. 888 
Whatever may have been the case in very remote times, from 
the times of the Brahmana literature and in the times of the 
dharmaSastras teaching Vedio literature was almost universally 
in the hands of brahmanas. Some ksatriya teachers or philoso¬ 
phers are referred to in the Satapatha (VIII. 1.4.10 and XT. 6. 2 ) 
and elsewhere, but they are generally held in low esteem. The 
Ap. Dh. S . m (II. 2. 4. 25-28) lays down that the brahmana 
alone oan be the teacher ( of a brahmana ), but in distress ( i. e. 
in the absence of a brahmana teaober), a brahmana may learn 
from a ksatriya or vaisiya, but the only service ( whioh as a 
pupil ) he should render to a ksatriya or vaidya teacher is to 
go after him (and not shampooing his feet etc.) and after the 
brahmana finishes his study, the brahmana may go in front 


226. ^ w fafe r t fo i w gwfaeft 

WHT gr t S Wfo I I- 10. 5-6. This is quoted as 

Yama’a by Aparffrka pp. 286,449. Au4anasa ( chap. IV p.524, Jiv.) 
has the verse, but the last pSda is 353 1 ^ T- Vide ^ or 

the following *ri jwfgron wW I 3Tt%^ i 

hi jjijs'r i j). w. II. 1.10.1; vide also 
f). #. II. 1. 5.6 v an wW n i 

227. sr: vnrwfVTt i re nva) flfcrft rrgpvT atgn vfam 

^5* • f. w. V. 2. l. 


228. VTW ffoRTWt I Sff. VII. 103. 5. 

229. wryur w i vtuf :giwrarfornspfr ^ wnnnnra;i »a- 

w i wraro qvr& »ra) i amr. n. % II. 2. 4. 25—28.: 



Oh. Ill ] 


Teaching the Veda 


109 


( of;his ksatriya teacher). Gaut. ( VII. 1-3 ) and Manu ( X. 1, 
II. 241) lay down the same rules. Manu (II. 242) adds that a 
perpetual student ( naisthika brahmacarl) should not stay as a 
pupil with a teacher who is not a brahmana and that a brih- 
mana may learn even from a sudra a useful or efficacious 
craft (II. 238). The profession of teaching the Veda oould not 
have brought muoh money or wealth to brahmanas, since very 
great emphasis was laid, as we shall see later, on teaching 
without any prior agreement about payment. It was the 
privilege of a brahmana alone to officiate as a priest. Jaimini 830 
says that, as the ksatriya and vai&ya cannot be priests (rtviks), 
the sattra (a sacrifice extending over many days or years) 
could be performed only by brahmanas. The Katyfiyana Srauta- 
sutra uses a similar argument. When Visivamitra agreed to 
perform a sacrifice for Trisahku who had been cursed to be a 
candala, the Ramayana 831 says that the gods and sages would 
not accept the oblations. It is doubtful whether the same rigid 
rule prevailed in ancient Vedio days. In Rg. X. 98. 7 it is 
said that DevSpi was the purohita of Santanu and the Nirukta 
(II. 10) adds that Devapi and Santanu were brothers and des¬ 
cendants of Kuru. So, according to the Nirukta at least, a 
ksatriya could be a purohita in Vedio times. It may be admit¬ 
ted that the Rg. itself does not expressly say that they were 
brothers. In modern times many writers often speak of brah¬ 
manas as the priestly caste or as priests. But this is not a 
very accurate statement. All brahmanas never were nor are 
priests; besides even in modern times when oaste -is so rigid 
all priests in all temples and shrines are not brahmanas. 
Some brahmanas became the family priests (purohitas) of kings, 
many engaged as rtviks at solemn srauta sacrifices or at domes¬ 
tic rites and ceremonies. Temple priests are comparatively a 
later institution and they were generally looked down upon in 
olden times and are regarded as inferior even in modern times. 838 
Manu (III. 152) says that a devalaka i. e. a brfihmana who took 


230. wijnJTPTt t wfi TT fagq i HISiq. I VI. 6. 18 ; wifTWT 

I WST7WT. ®ft I. 2. 28. 

231. srfavt Ritas: i wfr trgftr utaurrt gforre v 

qtvv: « vre re rwa 59,13-14. 

^ 232. fort fomffr i sr^t frv gqft wm 

ifor:«fr q fer foftft i srrtffcv: w ii 

quoted in ^fitW^qrr II p. 396, the first verse being quoted by 
STOP# also pp. 450, 923. 
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remuneration to perform service before the image in a temple 
for three years continuously was unfit to be invited at a Srfiddba 
or to officiate in a sacrifice for gods. 

The third means of livelihood permitted to brahmanas was 
receiving gifts from a worthy or unblemished person. Accord¬ 
ing to Yama 233 quoted in the Sm. 0. (I. p. 179) pratigraha (recei¬ 
ving gifts ) from a worthy person of the three higher varnas is 
superior to the acquisition of wealth by officiating as a priest 
or by teaching. But Manu (X. 109-11) says that pratigraha 
from an unworthy person (or a 6udra ) is worse than the act of 
teaching him or officiating as a priest for him. Very elaborate 
rules were laid down about gifts i. e. who should receive gifts, 
from whom gifts may be received and on what occasions and 
what things were proper subjects of gift. The latter two matters 
will be discussed in detail later on. Here the rules about the per¬ 
sons to whom gifts should be made and from whom they were to 
be accepted will be set out. It appears from the Br. Up. (IV. 1.3) 
that even in those ancient times there were prohibitions against 
receiving gifts from unworthy persons and officiating as priests 
for the unworthy. And the Br. Up. ( V. 14. 5-6) suggests that 
it is only the learned who could properly accept large gifts. 

In the first place, the ideal set before brahman as was one 
of poverty, of plain living and high thinking, of forsaking the 
active pursuit of riches and cherishing ouitural preservation 
and advancement. Manu lays down the general rule that 
when not in distress a brahmana should acquire wealth only 
just sufficient to maintain himself and his family, and to 
enable him to perform his religious duties without causing any 
harm to others or by as little harm to others as possible and 
without unduly worrying his own body (IV. 2-3) and then 
Manu (IV. 7-8) says 234 that a brahmana householder may 

233. Jifitus Srenri i vfforgrepsvffr swv- 

^v. V\ tto quoted in I. 'fi. 179. 

234. The words l kusu\a and ^umhhl 1 have been variously 
explained by the commentators ; vide Kulluka on Mann IV. 7. Accord* 
ing to Kulluka one who has corn sufficient for three years is called 
* kusuladhSnya ’ as suggested by Manu X. 7; while 4 kumbhldhBnya * 
is one who has a store of corn for one year. MedhStithi says that 
there is no restriction to corn only ; one who has wealth either in corn 
or money to satisfy his needs for three years is 4 kusnladhSCnya *; 
according to GovindarSja, 4 kusuladhSnya * and 4 kumbhidhSnya i are 
respectively those who have corn for 12 and 6 days. The Mit. 
on Yaj. I. 128 accepts Govindarsja’s explanation* 
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either accumulate so much grain (but not more) as would fill a 
kusula (a granary), or a kurribhi 225 or he may have as much 
oorn as would satisfy all his needs for three days or as much 
as will suffice for the day that is on and that out of these four 
each succeeding one was superior to each preceding one i. e. one 
who had no more accumulation of material goods than for the 
day itself ( and who did not cate for the morrow) was the best 
brahmana. Yaj. I, 128 speaks of a fifth grade viz. a brahmana 
should subsist by collecting the ears of corn that are left in 
the field after the crops are gathered or the single grains of 
corn so left and Manu (X. 112) says that if a brahmana 
cannot maintain himself he may prefer to live on the collection 
of fallen ears of corn or grains rather than receive gifts. This 
last mode is designated rta by Manu (IV. 5 ). Manu (IV. 12, 
15,17 ) lays down that a brahmana should cultivate supreme 
contentment and though desirous of happiness should restrain 
himself (in the pursuit of wealth), he should not, even when 
in distress, hanker after the acquisition of wealth by excessive 
attachment or by doing what is forbidden or by accepting gifts 
from any person whatever (of blemished character etc.) and he 
should give up pursuits that are opposed to (cause obstacles in) 
his devotion to Vedio study. Yaj. (I. 129) says the same thing 
in more concise language. Vyasa prescribes that a brahmana 
should seek to narrow down his means of livelihood and should 
not hanker after excess of wealth; if he sets about accumulation 
of wealth he loses the (glorious) status of brahmanya. 8 ®* The 
Mahabharata says that when a brahmana has more corn than 
he would require to satisfy his needs for three years, then he 
should offer a sacrifice with that wealth and he should not go 
on accumulating wealth in vain and that accumulation of vast 
wealth is a calamity for a brahmana.* 27 

Gautama (IX. 63 ), Yaj. (I. 100 ), Visnu Dh. S. ( 63.1), and 
Laghu-Vyasa (If. 8) say that a brahmana should approach a 

235. That this ideal of ‘kumbhldhSnya 7 is very ancient is shown by 

the use of the word kumbkldhsnya in the Mahsbhfffya where 
it is explained as follows (on Pag. I. 3. 7, vol. I. p. 264 ) 
‘ SjpftaT*** STtfiPT I gp*TT*r* I fpntf 

wwvw w Wl .» 

236. i wjrit nitres 

*VWr quoted in <m. HT. 1.1. p. 199 and I. p. 173. 

237. *VTfWu?T WTS[ffo jvrgt ffiauv a I iN ST fWf WTU- 
wc « 9*g*mr*r 47.22 ; sttoY wt gw rcfrr «r* fvwfSrwvt 1 wgsmnr 

61.19. 
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king (or a rioh man) for his yogakqema (i. e. for his livelihood 
and support). Manu (IV. 33 ), Y&j. (I. 130 ), and Vas. Dh. S. 
(XII. 2) declare that a brahmana when oppressed by hunger 
should seek for help ( or money ) from a king, from his pupil or 
from one who is able and willing to offer a sacrifice. But a 
brahmana should not receive a gift from an irreligious king or 
other irreligious donor. This implies that if the brahmana is not 
hungry and has sufficient wealth either obtained by inheritance 
or partition or in any other way he should not go about seeking 
for wealth and should not receive gifts ( Manu IV. 34 ). If a 
brahmana cannot secure gifts from the above three, then he may 
do so from any other worthy dvijati, m When even that is not 
possible and the brahmana is in difficulties he was allowed to 
take a gift from anybody including a sudra ( Manu X. 102-103, 
Yaj. HI. 41); but a brahmana should not seek gifts from a 
sudra for the performance of a sacrifice or for agnihotra, as 
thereby he becomes a candala in another birth ( Manu XI. 24 
and 42, Yaj. 1.127). A brahmana trying to support his hungry 
elders (parents etc.), his dependants ( wife, servants etc.), and 
about to worship gods and honour guests may accept a gift 
from anybody (except a patita ), but should not satisfy his own 
hunger with that wealth (Manu IV. 251, Vas. 14.13, Visnu Dh. 
S. 57,13, Yaj. I. 216 ). Yaj., however, allowed this even for 
one’s own livelihood. Gaut. m (18. 24-25 ) allows a brahmana 
to receive even from a sudra as much as would enable him to 
finish marriage ceremonies on which he has embarked or to get 
materials for a sacrifice when he has begun it. One may take 
gifts from a Sudra or ugra for paying a fee to one’s guru at the 
end of the period of brahmacarya (Ap. Dh. S. I. 2. 7. 20-21). 
A brahmana was not to seek gifts from a king who was not of 
ksatriya lineage nor from butchers, oilmen, keepers of liquor- 
shops and of brothels nor from courtesans ( Manu IV. 84 ), nor 
from a king who is avaricious and transgresses the rules of the 
idtiras 840 ( Yaj. I. 140, Manu IV. 87 ). The Smrtis lay down 

238. g qwre t HfsnWNrt wigpit jjysfia i vi frgjft v re • nWr 17.1-2. 

*89. yvifw w qjrm i 18. 24. 

240. Vide Par. M. 1.1. p. 199 for quotations from Satiivarta, the 
Skandapurffga, the VifQU-dharmottara condemning the receipt of gifts 
from irreligious kings. In Anudffsana 93. 94 the sages say to king 
V f fsdarbhi * uflrmft vi$rt fWbun i «rsrr»mw n* 

swfcw*#’. igui i rrcvxft smjut 

* WQ VII. 134. 
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that it is the duty of the king to support srotriyas (br&hmanas 
learned in the Veda) and brahmanas who are inoapable of 
struggling for their maintenance (Gaut. X. 9—10, Y&j. Ill* 
44, Atri 24) and that if a srotriya perishes through hunger in 
the domains of a king, that country would suffer from famine 
and disease ( Manu VII. 134 ). Yaj. IIL 44 lays down that it is 
the duty of a king to assign a proper means of livelihood to a 
br&hmana in distress, having regard to the brahmana’s conduct, 
descent, learning, Vedio study, tapas, the members in his 
family.* 41 The ideal set before brahmanas in the matter of 
pratigraha (receiving gifts ) was that he, who though entitled 
to aocept a gift ( on acoount of his Vedic learning and tapas) 
does not take it, attains to the highest worlds ( Yaj. I. 213 ); and 
Manu (IV. 186) says that though entitled to accept gifts a 
br&hmana should not again and again resort to that method, 
sinoe the spiritual power ( due to Vedic study) that he acquires 
is lost by aooepting gifts. Another rule about gifts is laid 
down in many works as follows. When a donor himself goes 
to the place of a worthy donee and makes a gift that is the best 
gift, when a donor calls a donee to his place and makes a gift 
it is middling and when a donor gives if begged by a donee it 
is inferior.* 4 * Manu (IV. 188-191) prescribes that a man, who 
is not learned, is reduoed to ashes like fuel if he aocepts a 
gift of gold, land, horses, cows, food, olothes, sesame and ghee, 
that a br&hmana who, being devoid of learning and tapas 
(regulated life), desires to accept gifts sinks (into Hell) as 
one who sits in a stone boat sinks in water; and that therefore a 
br&hmana who is not learned should be afraid of receiving gifts* 

241. We find that kings followed these directions from very 
ancient times. In Earle Inscription No. 13 (E. I. vol. VII. p. 57 ) and 
Nasik cave Inscription No. 12 ( E. I. Vol. VIII p. 78) king UsavadSta 
(Ijtgabhadatta ) proclaims that he gave one lakh o£ cows and 16 villages 
to brShmapas at PrabhSsa and got some of them married at his expense 
and that he also fed every year a lakh of brShmapas. In numerous 
grants of lands and villages the purpose of the grants is said to be to 
enable the donees to perform the five MahSyajnai, Agnihotra, Vaidvadeva, 
the offering of bali and caru (vide Sarsavni plate of BuddharSja in E. I. 
▼ol. 6 p. 298 dated in Kafacchuri Sam vat 361 i. e. 609-10 A. D„ Damo- 
darpur plates in E. I. vol. XV. p. 113 dated 443-44 A. D.). 

242. 5 • ewd vtwwtwtv ^rvnpw 5 ftratr* 

BSC II trcrot I. 29; nwr *rd e i qmwsd i HiTOomrfk vrftft 

quoted by the Hit. and AparSrka (p. 291) on Ysj. 1. 203. Vide 
WgSllflUlU quoted by AparJrka p. 291 and fontipaiva 294.18-19. 



114 


History of DharmaiSstra 


(Oh. Ill 


To the same effect are Y&j. (I. 200-202), Vas. Dh. S. (VL 32), 
Audanasa (Jiv. I. p. 521 which ia almost the same as Manu 
IV. 188). Just as a brShmana who was not learned was 
enjoined not to acoept a gift, so conversely people were asked to 
make gifts only to learned and worthy men. Even so early 
as the Sat. Br. this is emphasized as in IV. 3. 4. 15 (S. B. E. 
vol. 26 p. 344 ) “ thus those cows of his are given to him who 
is fit to receive a daksinS and not to him who is unfit’. Vide 
III. 5.1.19 (S. B. E. vol. 26 p. 114) also. The Ap. Dh. 8. (II. 6.15. 
9-10) prescribes ' one should invite for dinner in all religious 
acts br&hmanas who are pure and who have studied the Veda 
and one should distribute gifts at a proper time and place and 
on occasions of purificatory rites and when there is a worthy 
acceptor.’ m To the same effect are Vas. Dh. S. Ill, 8 and VI. 
30, Manu (III. 128,132 and IV. 31), Y&j. (1.201), Daksa IIL 26 
and 31. 844 The smrtis say that gifts given to a br&hmana who 
has not studied the Veda or who is avaricious and deceitful are 
fruitless and lead the donor to hell (Manu IV. 192-194, Atri 
152, Daksa III. 29). Manu (XI. 1-3 ) says that nine kinds of 
sriataka br&hmanas who are poor are the primary objects of the 
gift of food and fees inside the sacrifioial altar; while to others 
food and wealth may be given outside the altar (bahirvedi). 

An exception was made in the oase of gifts made without 
request from the donee. What has been offered unasked may be 
accepted even from one who is guilty of bad actions, except from 
unohaste women, impotent persons and patita (outcastes or 
persons guilty of mah&p 5 takas)— Yaj. I. 215, Manu IV. 248-49, 
Ap. Dh. S. I. 6. 19.11-14 (where two verses are quoted from a 
Pur&na which are almost the same as Manu IV. 248-249), 
Visnu Dh. 8. 57.11. Many persons are mentioned in the smrtis 
from whom gifts (particularly of food) were not to be acoepted 
(vide Manu IV. 205-224, Vas. Dh. 8. XIV. 2-11 ). 

Another rule about gifts was that a person should prefer a 
learned br&hmana who is his neighbour for making a gift to 
one who is not near; if he did not do so, he incurred sin; but 
there was no blame in passing over an ignorant or foolish 

243. wfartq; i ifarrs wram sftwm 

ffar ^rntPr i «n*r. w. % II. 6.16. 9-10. 

244. wgftwnt vwrev qftrt wfrfri swywft »tw 

III. 81. This is also #*§ 44-45, wgftiiflvra* 69.7, 35. 62-63, 

wrwgrwi 72. 89. 
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br&hmana who stays near in favour of a worthy but distant 
brShmana.* 1 * Vide Vas t Dh. S. III. 9-10, Manu VIIL 392 
(which prescribes a fine of one maqa for this), Veda-Vyfisa- 
smrti IV. 35-38, Brhaspati-srarti 60 and Laghu-SStatapa 76—79, 
Gobhila-smrti IL 66-69. Devala quoted by Apar&rka p. 288 and 
Par. M. I. part 1 p. 181 say that that brahmana is a patra 
(worthy to reoeive a gift) who is pure in three respects ( viz. 
as to his parents and his guru), whose means of livelihood are 
slender, who is tender-hearted and of restrained senses. Vas. 
Dh. S. VI. 26 and Yaj. I. 200 also define patra similarly. 

It is not to be supposed that the ideal of poverty and non- 
aooeptance of gifts except under compelling circumstances was 
only an ideal hardly ever acted upon at any time or in any 
part of the country. Even in the 20th oentury rural India has 
villages with a considerable population of brahmanas where 
many srotriyas (learned in the Veda) and pandits (those who 
study dastras like grammar, logic, mlmafisa) are still found 
who are content with what little patrimony they have got, who 
engage in the profession of teaching the Veda and 6astras in 
accordance with ancient rules and who do not go about seeking 
gifts nor accept invitations for dinner at Sraddhas. In the 
£antiparva 199 brahmanas are divided into two sorts, viz. those 
who are pravrtta (i. e. engage in all sorts of activities for 
acquiring wealth) and those who are nivrtta and verse 40 defines 
these latter as those who do not resort to pratigraha (acceptance 
of gifts). 

Though pratigraha was a special privilege of brahmanas, 
gifts could be made by anybody to anybody. Yaj. I. 6 
says that giving to a worthy person at a proper time is 
the oomplete definition of dharma and Vi^varupa adds that 
gifts could be made by anybody; but the merit secured by 
making a gift depended upon the worth and caste of the donee. 
Gaut. (V. 18 ),“• Manu VII. 85, Veda-Vyasa IV. 42, Daksa III. 

245. ijjef t wifc 

tvit« Wt. W. % I- 6. 98, fryqiff IV. 37 ( reads ft* frf forf s ft ), III. 

10, II. 68-69. The nwvgnw 227. 7 also prescribes a fine for 

wrfifemnn.' 

246. i «r). V. 

18; w r yu )g H I wnAvt g ro wiremwi n ng 

VII. 85; IV. 42 and Dakfa read which reading is 

noted by KnllUka also and VedarySsa (IV. 43-47) explains the words 
WTfP'TV, Wtwrf *nd ^m*T. 
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28 say that a gift given to a brahmana (who is only ao by 
caste, but is not learned), to a drotriya (or Scfirya) and to one 
who has completely mastered all the Vedas ( with their subsi¬ 
diary lores) respectively confers merit which is twice, a hun¬ 
dred thousand times or an infinite number of times more than 
the merit conferred by a gift to a non-brahmana. Gautama** 7 
(V. 19-20 ) and Baudhayana II. 3. 24 further make it obligatory 
to give outside the sacrificial altar according to one's ability a 
portion of one’s wealth to a brahmana, irotriya and veda-paraga 
when they seek help for giving a daksina to their teacher (at 
the end of the period of studenthood), for their own marriage, 
for medicine, for their own maintenance (that day), for a 
sacrifice, for their own study or journey, and when everything 
has been given in a Viavajit sacrifice and that one must give 
oooked food to all others who beg for it ( except brahmana, hio- 
triya and vedaparaga). Manu ( XI. 1-3 ) gives praotioally the 
same rule. In the Vaisvadeva the householder was enjoined to 
give food to every one including even dogs and candalas, as we 
shall see later on ( under* 4 * Vaisvadeva). Medhatithi on Manu 
IV. 5 says that when a person makes a gift through compassion 
it is not the dam and pratigraha spoken of by the Sastra; just as 
when a man gives instruction as to what iB beneficial he does 
not care to see what the caste of the person to be benefitted by the 
advice is, so a gift made through compassion is made irrespec¬ 
tive of caste; and that when non-brahmanas reduced to a help¬ 
less condition take what is given by others, it cannot be said 
that they are assuming to themselves the livelihood by prati¬ 
graha which is a peculiar means of livelihood for br&hmanas.*** 


V. 19. 20 ; tj. 3. II. 3. 24 reads 
vWftV*4<4lOlMfs before and UTPT: before Vide 

V. 24 ‘ jgfcMf gs v wtw TVt: snwn 1 >. 


248. w v fcfofr fr • WTV. U. % II. 4. 9. 5. 


249. WgWqiWWVT q i g+Ig g lfrv l frfft Wff! I W gw fPPnS: SfTWPWT- 


• aw vur i fea' t ’nfo t e f wa i n s re ’r wftwt gg w usmv i 

^iiwt v f$rvr i wr <m- 

wigrwr =g giar n i fcvr- 

fift*} on *13 IV. 6 . The words quoted here are from irg III. 96. 


The Par. M. (I part 1 p. 189 ) quotes a verse from the MahSbhSratai 

^ » vrcfrn# wsm w «r g stmmrt «.» 
The idea is that q ift g f is a privilege, while charity to the poor and the 
diseased is dne to doyfl ( compassion ). 
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In spite of the noble ideal set before brShmanas it appears 
that, owing to the growth of the Brahmana population and the 
paucity of gifts and invitations to officiate as priests, the strict 
rules about dana and pratigraha had to be relaxed and in course 
of time it came to be said that a brahmana, whether learned or 
ignorant, was to be a donee and may accept gifts without any 
scruples. The first inroad 850 was made by the rule that in rites 
meant for gods the character and learning of brahmanas need 
not be deeply inquired into, but that suoh enquiry was proper 
only when they were to be invited for sraddha and other rites 
for the dead, the only exceptions being that a brahmana, who is 
a thief or is guilty of a mahapataka , or is impotent or an atheist 
was not to be invited even in rites for the gods (vide Manu III. 
149-150). Gradually such views as the following came to be 
recommended. The SkandapurSna 851 as quoted by Apararka 
(p. 455 ) makes Siva say to Parvatl * the Vedic revelation is 
that sraddha (food) should be given (to a brahmana) after 
inquiry (into his learning and character), but straightforward 
aotion is better than scrutiny. When one offers Sraddha 
straightforwardly without scrutiny, his pitrs are satisfied and 
also gods.’ The Vrddha-Gautama smrti (chap. Ill pp. 512-513 
and 518, Jiv.) says ‘ Brahmanas, whether well conducted or 
of bad conduct, whether vulgar or of polished intellect, should 
not be disrespected like fires covered with ashes. Just as 
fire in whatever condition it may be, is a great deity, so a 
brfihmana is a great deity in whatever condition he may be.’ 8,8 
* The wise .should not despise brahmanas, whether they be squint- 
eyed, humpbacked, dwarfs, indigent or diseased, since they are 


250. nrgiuirw STfavr i 3 mrmm y: 

K stjRTRPT 90. 2. An instructive parallel may be found in 

Article XXVI of the Thirty-nine Articles of the Anglican Church, where¬ 
by sacraments administered by a priest who is sinful do not suffer 
in efficacy. 

251. W3r vftev q m w rifrtfr rr i crfar^nw wnf# 3®rw- 

quoted by p. 455. 
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my forms (L e. of Krsna)’. The AnuA&sanaparva (152.19 )*** 
says * a br&hmana who is not learned is a god and he is a worthy 
objeot for gifts and is a great purifier; a learned br&hmana is a 
greater god (than an unlearned one ).* 

As already said above teaohing could have brought very 
little wealth. There was no state educational system as in 
modern times with stability of tenure and graded rates of 
salary. Nor was there any Copyright Act under which a learned 
man could make money by writing books for students and the 
general publio. The brShmanas had no organised corporate 
body like the Anglican Ohuroh with its hierarchy of Archbi¬ 
shops, Bishops and other divines, nor was there in anoient India 
any praotice of making wills whereby large estates oame to the 
Ohuroh as in England ( where statutes of Mortmain had to be 
passed to prevent enormous estates from going to the Church).’** 
The emoluments of officiating priests and gifts given by 
oharitably disposed persons must have been fitful and offered 
only a precarious means of livelihood, as they depended upon 
the volition of others and as the smrtis recommended that even 
in Ar&ddha too many br&hmanas should not be invited.* 1 * 
Besides all br&hmanas could not have possessed the memory, 
intelligence and patience required to master the Vedic Literature 
after intensive study for decades of years. Therefore, there is no 
wonder that many br&hmanas were compelled by the force of 
circumstanoes to pursue for their livelihood avocations other 
than the three prescribed ones. From ancient times this was 
recognised by the dharmaA&stra works. Gaut. (VII. 6 and 7) 
says that if a br&hmana cannot maintain himself by means of 
the three peculiar modes of livelihood viz. teaching or officiating 
as a priest for even an unworthy person or by receiving gifts, 
then he Bhould maintain himself by doing the work peouliar to 
a ksatriya (i. e. by fighting and protecting people) and if even 
that is not possible then by following the avocations of a vaiAya 
and Gaut. VII. 26 ordains that a ksatriya may resort to the 
profession of the vaiAya in similar circumstances. Baudh&yana 

253. wfhrra supft <nw ^ » ftgret. wwd fdfom- 

152.19 end 23. 

254. Vide Holdiworth’s History of English Law (4th ed,) vol. Ill 
p. 87 for the origin of statutes of Mortmain from 1279 A. D. to 51 and 
52 Vie. chap. 12. 

266. Vide Manu III. 125-126, Gant. 16. 7-6, Ysj. I. 228. 
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Db. S. ( IL 2 . 77 ) says the same and then it adds ( II. 2 . 78 and 
80) that Gautama says that it should not be so as the duties of a 
ksatriya 'would be too terrific for a br&hmana and that he 
should pursue the avocation of a vaidya. BaudhSyana 
(1.1. 20) notes that the profession of arms was practised by the 
br&hmanas of the north. Vas. Dh. S. (II. 22) lays down that 
persons (of the three higher varnas) should, if they cannot 
maintain themselves by the peculiar avocations of their varna, 
resort to the means of livelihood prescribed for the varna whioh 
is immediately below their own, Manu X.81-82, Ysj. III. 35, 
NSrada (rnSdSna 56 ), Visnu Dh. S. 54. 28, Sankha-Likhita say 
the same * 5 ® thing. It is further laid down by the same works 
that a person belonging to a lower varna should not resort to the 
modes of livelihood peculiar to a higher varna ( vide Yas. Dh. S. 
IL 23, Manu X. 95 ). The smrtis further ordain that when the 
calamity or distress ceases, the person who has taken to the 
avocations of another varna should perform prayascitta, should 
resume his proper avocations and abandon the wealth acquired 
by him by resorting to improper avocations; vide Manu XI. 
192-193; Visnu Dh. S. (54. 27-28), Yaj. III. 35, NSrada (rnSdSna 
59-60). Manu (X. 96 ) prescribes that, if a person of a lower 
varna maintains himself through greed by the avocation* ST 
peouliar to a higher varna, the king should confiscate the 
wealth and should at once banish him from the country. A 
classical example of the keenness with whioh good kings 
were expected to prevent persons of lower varnas doing the 
actions allowed only to higher varnas is furnished by the 
story of Sambuka narrated in the RSmSyana (VII. 73-76.) The 
UttararSmacarita of Bhavabhuti echoes the same sentiments. A 
6udra MS who engaged in japa, homa, tapas or became an 
ascetic or repeated ( Vedio ) mantras was to be punished (or 
killed) by the king and was also guilty of mortal sin. 
Manu (X. 98 fallows a vaitya, if unable to maintain himself 
by the pursuits peculiar to his varna, to live by means of the 

256. enrond stfv: i s tv wx i w t 

fftrs l l eif l ftflm quoted by 

p. 930. 
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19. 136-137 ( Ansn. ed.); vide wrf 150. 36 



120 History of DharmaiHstra [ Ob. Ill 

actions proper for a sudra viz. serving members of the twice- 
born classes. It is also said by Gaut. (VIL 22-24) that a 
brfthmana may maintain himself in any way if unable to 
maintain himself ( by the three means specially prescribed for 
him), but he should not resort to the notions peculiar to a sudra, 
that according to some acaryas he may do even those actions 
when life itself is in danger, but that when he stoops to the 
aotions peculiar to Sudras for maintenance he should not mix 
himself up with members of that varna (by sitting on the 
same seat with them etc.) or eat articles forbidden to br&hmanas 
(such as leek and garlic) and should not be a mere menial 
servant. Vide Manu (IV. 4 and 6) and NSrada (rnadSna 57). 

According 1 ** to all anoient authorities the special duty of 
the Sudra was to render service to the twice-born classes, to obtain 
his livelihood from them and serving a brShmana conferred grea¬ 
ter happiness or benefit on the Sudra than serving a ksatriya 
and serving a ksatriya conferred greater good than serving a 
vaiSya. According to Gaut. ( X. 60-61), Manu (X. 124-125 ) 
and others, the Sudra was to wear the old or cast-off clothes, 
umbrellas, sandals, mattress etc. of his patron and the leavings 
of food (ucchista) were to be given to him. If he became old 
and unable to do work while serving anyone of the higher 
varnas he was to be fed by him whom he had formerly served 
(Gaut. X. 63). In course of time the position of the Sudra 
improved. If a Sudra® 60 was unable to maintain himself and 
his family by serving dvtjas, he was allowed to maintain 
himself by having reoourse to crafts like carpentry or drawing 
or painting pictures etc. N&rada (rnadSna 58) allowed him 
to perform the work of ksatriyas and vaiSyas in times of 
distress. Y&j. (I. 120) also says that, if unable to maintain 
himself by the service of dvijas, the Sudra may carry on the 
profession of a vaiSya or may take to the various orafts. 
The Mah&bh&rata allowed a Sudra® 61 who could not maintain 

259. grew vwW* i nvt i einr. 

u. 1.1.1. 7—8; qftwvf wtvftwiw • feeder» aw 2? qftwtn i iftirtr 

X. 57-59 ; JHnvfatf? wwiwt qrw 1 60. 28; vide also Vss. 

Dh. S. II. 20, Manu X. 121-123, Y5j. 1.120, v). w. g. 1.10.5, 150. 36. 
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himself by the service of higher varnas to resort to the 
avocations of a vai^ya, to rearing cattle and to orafts. 
Others like Laghu-Asvalayana ( 22. 5 ), Vrddha-Harlta ( VII. 
189,192 ) allowed agriculture to the sudra. The Kalikapurana 
quoted in the Gr. R. ( p. 479 ) allowed the sudra to sell all 
commodities except honey, skins, laksa (lac ), wines and flesh, 
while Brhat-Parasara (p. 101) prohibited the sudra from selling 
wine and flesh. Devala quoted in the Mit. ( on Yaj. I. 120) 
prescribes that the sudra should serve the twice-born and may 
engage in agriculture, rearing cattle, carrying loads, sale of 
commodities, drawing and painting, dancing, singing and 
playing on musical instruments like the flute, lute, drums and 
tabors. 868 The foregoing will show that the sudra gradually 
rose in social status so far as occupation was concerned and 
could follow all occupations except those specially reserved for 
the brahmana, so much so that sudras became even kings and 
Manu (IV. 61) had expressly to enjoin upon brahmanas not to 
dwell in the kingdom of a 6udra . m The smrtis however did 
not like that wealth should be accumulated in the hands of the 
sudra (though they were quite willing that ksatriyas and vaisyas 
should command all wealth ). Gaut. ( X. 64-65 ) says that the 
Sudra’s accumulation of wealth should be for the support and 
benefit of the other varnas. Manu (X. 129) says that a sudra, even 
though able to accumulate wealth, should not do so, as (on 
account of his pride of wealth and his ignorance ) he may cause 
obstructions and trouble to brahmanas. Sudras were divided 
into numerous subcastes. But there were two main divisions. 
One was aniravasita sudras (such as carpenters and blacksmiths) 
and the other niravasita iudras (like candalas ); vide note 200 
above. Another division of sudras was into those who were 
bhojyanna (i. e. food prepared by whom could be partaken by 
brahmanas) and abhojydnna. In the first were included one’s 
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with jrg IV. 61. This dictum of Manu must have been pronounced at 
a time when sudra kings were rare ; otherwise it would have no 
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it follows that Manu did not hold the view propounded in certain Pur5- 
9&s that after the Nandas there would be no ksatriya kings and only 
4Udras will be kings. 
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slave, one’s cowherd, barber, family friend and one who 
shared with one the crop reared on one’s land (vide Yaj. 1.166). 
It is worthy of note that even the Mit. adds the potter to the 
above list. All the other sudras were such that a brahmana 
could not take his food. A third and well-known division was 
into sacchudra (well-conducted ) and asac-chudra. The former 
class included those Sudras who followed good occupations or 
trade, served dvijas and had given up meat and drinking or 
selling liquor. 844 The Sudrakamalakara (p. 60.) says that 
aaat-sudras do not incur sin even if they partake of meat and 
liquor, provided they do not eat forbidden meat and that 
there is no lapse if one comes in contact with a sudra that 
drinks liquor. 

A few words may now be said about brahmanas being 
allowed to follow the occupations of ksatriyas and vaisyas. 
From very ancient times brahmanas appear to have followed 
the profession of arms. Pan. (V. 2. 71) teaches 864 the formation 
of the word ‘brShmanaka’ as applied to a country, which means 
* in which Brahmanas follow the profession of arms.’ Kaut. 844 
(IX. 2) quotes the view of the acaryas that when there are armies 
oomposed of brahmanas, ksatriyas, vaisyas and sudras each 
preceding one is better for enlistment than each subsequent, 
but Kaut. himself is against this and adds that the enemy may 
win over the army of brahmanas by prostration before them. 
Apastamba was against the idea of brahmanas following the 
profession of arms. He says (I. 10. 29. 7 ) 847 * a brahmana 
should not catch hold of a weapon even for examining it (much 
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265. Psn. V. 2. 71 is not commented on by Patafijali and the 
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less for attacking others with it) ’. Gaut. (VII. 6) allowed a 
brahmana to follow ksatriya’s profession in case of distress 
(apad ) and adds (in VII. 25 ) that even a brahraana while still 
following the peculiar avocation of a brahmana may wield 
weapons when his life is in danger. The Baud. Dh. S. (II. 2. 80) 
quotes a verse * for saving cows and brahmanas, for preventing 
the mixture of varnas, the brahmana and vai^ya may take to arms 
from their concern for dharma.* The Vas. Dh. S. (III. 24) allows a 
brahmana to wield a weapon for protecting himself and for pre¬ 
venting confusion or mingling of varnas. Manu (VIII. 348-349) 
allows all dvijatis to resort to weapons where the observance of 
dharma (or of the duties of varnas and asramas) is obstructed 
( by violent men ), when there is a disturbance (due to invasion 
etc.) involving the twice-born classes, in evil times for protect¬ 
ing one’s self, when there is an attack for carrying away cows 
or other wealth ( given as fees) and in order to protect women 
and brahmanas and he incurs no sin if he kills ( for these pur¬ 
poses ). Among the heroes of the Mahabharata there are great 
warriors and commanders like Drona, his son Asvatthaman, 
Krpa(the maternal uncle of Asvatthaman) who were brahmanas. 
The Mahabharata says that a brahmana should fight at the order 
of the king. 268 The Santiparva ( 78.18 ) calls upon persons of 
all varnas to wield arms when the rules for holding society to¬ 
gether are broken and when dasyus (robbers or low persons) 
cause confusion. From ancient times we find brahmanas as 
commanders and founders of royal dynasties. The famous 
Senapati Pusyatnitra belonged to the Suhga gotra and wrested 
an empire from the last of the Mauryas about 184 B. C. His 
line was followed by the Kanvayanas, the founder being 
minister Vasudeva, a brahmana, who killed the last Suhga about 
72 B. G. We learn from the Talagunda pillar inscription of 
Kakusthavarman ( E. I. Vol. VIII, p. 24) that the founder of 
the Kadambas, Mayurasarman, was a brahmana. In Maratha 
history there were the Peshwas and other brahmana warriors 
and commanders. 

Though it is said that a brahmana in distress may follow 
the occupation of a vaisya, there were several restrictions 
imposed upon brahmanas following the occupations of money* 
lending, agriculture, trade, and the rearing of cattle, whioh were 
prescribed as the privileged occupations of vaiSyas. 

268 . wtstjN srwSk iW 

ftji i wW 66. 42. 
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As to money-lending, Gaut. 269 ( X. 5-6 ) allowed a 
brakmana to maintain himself and his family by agriculture, 
sale of commodities and money-lending only if he did not 
engage in these personally, but through the agency of others. 
Vas. Dh. S. (II. 40 ) enjoins upon brahmanas and ksatriyas not 
to lend money like usurers and quotes two verses which 
define usury and say that a userer is a greater sinner than even 
one who is guilty of brahmana-murder. Manu (X. 117) also 
forbids usury to brahmanas and ksatriyas, but allows them to 
charge a low rate of interest to persons engaged in low actions. 
Narada (rnadana 111) forbids usury to brahmanas even in 
the direst calamities. Ap. Dh. S. (I. 9. 27. 10) prescribes a 
prayascitta 870 for a brahmana lending money at usurious rates. 
Brhaspati as quoted 771 in the Gr. R. has a rather amusing 
verse ‘sages have enumerated numerous means of livelihood, 
but out of all of them money-lending is pre-eminent. There 
is loss in agriculture due to draught, to the fear of the exactions 
of the king- and the ravages of rats and others, but there is 
no such loss in money-lending.* It appears that this is only a 
general or satirical statement and does not recommend money- 
lending to brahmanas. 

The obvious reasons and motives underlying these restric¬ 
tions on brahmanas were to make them live simple lives, to 
insist on the necessity and high value to themselves and to 
society of studying, preserving and augmenting the ancient 
literature and culture, to emphasize the fact that a highly 
spiritual life should not be given up for a mere secular life, 
to prevent the coarsening and hardening of the heart and 
emotions in a relentless and continuous pursuit of wealth or 
martial glory. 

Agriculture — In the dharmaiastra works there is a great 
conflict of views about agriculture as an occupation for 
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brahmanas. The Vedie Literature does not condemn agriculture 
in the case of brahmanas. The gambler's song 272 ( Rg. X. 34 ) 
winds up with the exhortation ‘do not play with dice, do engage 
in agriculture, thinking highly of my words ( or of wealth ), do 
find joy in wealth, in that (in agriculture) there are cows, there 
is your wife &c.’ There are frequent references in Vedio Litera¬ 
ture to fields, ploughshares and tilling the soil (vide Rg. X. 101. 3 
= Tai. S. IV\ 2.5.5, Vaj. S. XII. 67, Rg. I. 110. 5, I. 176. 2, X. 117. 
7 ). Baudhayana 2 ™ says (1. 5.101) ‘ The study of the Veda tends 
to the destruction of agriculture and ( devotion to) agriculture 
tends to the loss ( of the study ) of the Veda. One who has the 
capacity (to look after both ) may rosorc to both, but he who 
is unable (to look after both) should give up agriculture’. 
Baudhayana further says (II. 2. 82-83 ) ‘ a brahmana should 
engage in agriculture before his morning meal and he should 
only coax again and again his oxen whose noses have not been 
pierced and whose testicles are not removed and without prodd¬ 
ing them with a pointed awl \ The Vas. Dh. S. (II. 32-34 ) has a 
similar sutra, adds that in summer he shall water his beasts (in 
the morning ) and quotes Vaj. 8. XII. 71. Manu ( X. 83-84 ) 
says ‘ ft brahmana or a ksatriya compelled to follow the 
avocations of a vaisya (owing to difficulty of maintenance 
otherwise ) should by all means avoid agriculture which is full 
of injury to sentient beings and dependent on others (labourers, 
oxen &c.). Some regard agriculture as a good mode of liveli¬ 
hood but it is condemned by the good, (as) wood having an iron 
tip(i.e. the plough) strikes the earth and (the insects and 
germs) imbedded in the earth.’ Manu IV. 5 designated agricul¬ 
ture by the word ‘prararta* (pre-eminent in loss of life). Harlta 
quoted 274 in Gr. R. p. 429 declares ‘the ploughshare (i. e. 
agriculture ) carries with it destruction of life, therefore it is 
not for brahmanas; but if he were to follow it (agriculture) in 
distress he should pursue it only till his object (of tiding over 
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distress) is accomplished’. Parasara * 7S (II. 2-4, 7,14) allows a 
brahmana to engage in agriculture, but lays down certain 
restrictions. * The proper number of oxen to be yoked to the 
plough is eight, six being middling, four are yoked only by the 
cruel and two by those who sacrifice the lives of their oxen; he 
should not yoke an ox that is hungry, thirsty or tired, he should 
make the oxen work only for half the day and then bathe them 
in water, he should offer the five mahayajnas and other sacrifices 
with corn raised by himself engaging in agriculture, the sin of 
ploughing the earth for a day with an iron-tipped ploughshare is 
equal to that incurred by a fisherman fishing for a year; he 
should give J of the oorn to the king, offer * r to gods and to 
brahmanas and then he may not be smeared with sin ’. Harlta 
quoted by Apararka (p. 937) has a long prose passage on the treat¬ 
ment to be given to oxen by brahmanas and also Vrddha-Gau- 
tama (Jiv. part 2 p. 571). Vrddha-Harlta 276 (VII. 179 and 182) 
says that agriculture is common to all varnas and agriculture, 
rearing cattle and service are not forbidden to any. The above 
discussion shows how agriculture was viewed at different times 
and by different writers from different points of view. 

Sale and barter —We have seen above that a brahmana is 
allowed to maintain himself by trade in distress or difficulties 
(apad ). But there were very great restrictions as to what things 
could be sold by a brahmana. According to Qaut. (VII. 8-14) 
a brahmana should not engage in the sale of fragrant things 
(like sandal-wood ), fluids (like oils, ghee &c.), cooked food, 
sesame, hemp (and hempen articles like bags), ksauma (linen), 
deer-skin, dyed and cleanly washed clothes, milk and its products 
(like curds &c.), roots, flowers, fruits, herbs (used as drugs), 
honey, meat, grass, water, deleterious drugs (like opium, poison), 
animals ( for being killed), men (as slaves), barren cows, heifers 
and- cows liable to abortion. He adds ( Gautama VII. 15 ) 
that according to some a brahmana oould not sell land, rice, 
yarn, goats and sheep, horses, bulls, freshly delivered cows and 
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oxen that are yoked to carts. These restrictions did not apply 
to a ksatriya engaging in trade. Ap. Dh. S. 1.7. 20. 12-13 877 has a 
similar list but adds among forbidden articles of sale ‘ weapons, 
sticky things (slesma, like lac), young stalks (tokma), fer¬ 
mented liquids ( kinva), the expectation of merit ( sukrta^a ) 
and says that among corns sesame and rice are on no account 
to be sold. Baud. Dh. S. II. 1, 77-78 condemns the sale of 
sesame and rice by saying that he who sells them sells respec¬ 
tively his pitrs ( dead ancestors) and his pranas. This arose 
probably from the close connection of sesame with iraddha and 
tarpaya. Vas. Dh. S. (II. 24-29 ) gives a similar list and adds 
a prohibition against the sale of stones, salt, silk, iron, tin, 
lead, all wild animals, all tame animals with uncloven hoofs 
and those that have a mane, birds and animals having fangs. 
It quotes a verse at II. 27 ( which is the same as Manu X. 92) 
‘ a brahmana immediately becomes a sinner by the sale of meat, 
lao and salt and he becomes a sudra by selling milk for three 
days*. About sesame, Baud. Dh. S.® 78 (II. 1. 76), Manu ( X. 
91) and Vas. Dh. 8. (II. 30) present the same verse ‘ If a man 
deals with sesame in any way other than eating them or using 
them for bathing (i. e. applying sesamum oil to the body before 
a bath) and making a gift of them, becomes a worm and sinks 
together with his pitrs in the ordure of a dog ’. But it appears 
that Vasistha 279 (II. 31), Manu (X. 90) allow the sale of sesame 
if a man engages in agriculture and himself produces them 
(but sale must be only for purposes of religious duties, according 
to Manu). Yaj. (III. 39) and Narada (rnadana 66 ) Bay that 
sesame may be bartered for an equal measure of other corn to raise 
means for religious purposes ( and for medioine also according 
to Nfirada). Manu (X. 86-89), Yaj. (III. 36-38), Narada (rnadana 
61-63 ) give long lists of articles that Brahmanas were forbidden 
to sell and that inolude a few more than those specified above. 
For example, Manu forbids the sale of bee’s wax, kuda, indigo, 
while Yaj. adds soma, mud, blankets made of goat wool, hair 
( of camari deer) and oilcakes (pinyaka) to things forbidden to 
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be sold. Sankha-Likhita,® 80 Udyoga-parva 38. 5, Sfintiparva 78. 
4-6, Harlta ( as quoted by Apararka p. 1113) contain long lists 
of things the sale of which was forbidden to brahmanas. Apart 
from these negative rules, there are some that are positive and 
prescribe what may be sold. For example, the Baud, Dh. S. 881 
prescribes the sale of grass and wood in their natural state and 
quotes a verse ‘ Oh i Brahmans, those are the articles you may 
sell, viz., domestic animals that have only one row of teeth, 
minerals except salt and threads (i. e. cloth) that are not coloured 
with some dye. ’ Narada® 82 (rnadana 64-65) states ‘ a brahmana 
may sell dried wood and grass, except fragrant articles, eraka 
( a kind of grass ), rattan, cotton, roots, kusa grass; cereals that 
get split up of their own accord, badara and inguda among 
fruits, cords and threads of cotton provided they are not 
coloured ’. Sankha-Likhita also (as quoted by Apararka p. 933) 
have the same rules as Narada and further enjoin upon the 
brahmana not to higgle for the price but to have a fixed price. 

Yaj. (III. 40) says that the sale of lac, salt and meat lead 
to a brahmana’s fall (i. e. he loses the right to perform the 
duties of dvijatis) and the sale of milk, curds and liquor reduces 
him to the status of a low class (i. e. of a sudra). Manu (XI. 62), 
Visnu I>h. S. (37.14) and Yaj. (Ill, 234) include the sale of for¬ 
bidden articles among upapatakas and Yaj. (III. 265) prescribes 
candrayana and other prayascittas for it. Harlta (quoted by 
Apararka p. 1113 and Mit. on Yaj. III. 265 ) prescribes various 
prayascittas for the sale of various forbidden articles. Laghu- 
Satatapa prescribes ( v. 87 ) candrayana for the sale of honey, 
meat, wine, soma, lac, salt.® 83 Narada (rnadana 67 ) calls upon 
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the king to inflict a heavy fine upon a brahmana who engages 
in the sale of articles forbidden to be sold and strays from the 
path ( proper for brahmanas ) in the absence of distress. 

Ap. Dh. S. (I. 7. 20. 14-15 )* 84 states the general rule that 
exchange or barter also of those articles that are forbidden to 
be sold cannot be resorted to, but adds that barter is allowed of 
foods with foods, of slaves with slaves, of fragrant things 
with other fragrant things, of one kind of learning with 
another. Gaut. 285 (VII. 16-21) allows the exchange of 
rasas with rasas , of domestic animals with other domestic 
animals, of cooked food with an equal measure of uncooked 
food for immediate use, but forbids the barter of salt, cooked 
food and sesame with other articles. Manu ( X. 94 ) allows the 
exchange of one rasa (liquid like molasses ) with another (like 
ghee), of cooked food with uncooked food, of sesame with an 
equal quantity of other corn, but does not allow the barter of 
salt for any rasa. Vas. Dh. S. (II. 37-39) has rules similar 
to Manu and Ap.* 86 

Manu (X. 116 ) m enumerates ten means of maintaining 
oneself in apad (distress) viz. learning, arts and crafts, work 
for wages, service (i. e. carrying out another’s orders ), rearing 
cattle, sale of commodities, agriculture, contentment, alms, 
money-lending. Out of these some cannot be followed by a 
brahmana or a ksatriya when there is no distress (e. g. a 
brahmana cannot engage in service). Yaj. III. 42 enumerates seven 
of these and adds 4 cart’ (i. e. driving carts for hire), mountain 
(subsisting on the price of grass and fuel taken from hills), a 
country full of water, trees and shrubs, king ( i. e. resorting 
to or begging from a king). Chagaleya quoted in Gr. R. p. 449* 88 
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speaks of nine means of livelihood in a season of drought, 
viz. cart, plot of vegetables, cows, fishing, asyandana (main¬ 
taining oneself by the slightest effort possible ?), forest, a 
country full of water, trees and shrubs, a mountain, king. 
Narada (rnadSna 50-55) says that three modes of acquiring 
wealth are common to all, viz. inheritance, a gift of friendli¬ 
ness or affection and what comes to a man with a wife ( at the 
time of marriage); that each of the three varnas has three 
special modes of acquiring wealth, viz., receiving gifts, fees as 
priest and fees for teaching in the case of brahmanas; booty in 
war, taxes and fines in judicial trials in the oase of ksatriyas ; 
agriculture, rearing cattle and sale of commodities in the case 
of vaisyas. Narada (rnadana verses 44-47 ) divides wealth into 
Sukla (white, pure), sabala (dark-white, mixed) and krsna 
( dark) and each of these into seven varieties. The Vismu Dh. S, 
chap. 58 also divides the wealth of householders into these three 
varieties and says that what is earned by the special modes 
prescribed for each varna, inherited wealth, gifts of affection 
and what comes with the wife-these are Sukla (pure); what is 
obtained by following the special avocation of the varna 
immediately lower than one’s own varna and what is acquired 
by giving bribeB or by sale of forbidden articles or from one 
who is under one’s obligations is sabala; what is obtained by 
following the avocations of a varna other than the immediately 
lower one and what is acquired by gambling, theft, violence or 
fraud is called krsna. Baud. Dh. S. (III. 1. 5-6 ) speaks of ten 
kinds of vrttis (means of livelihood) and III. 2 explains them at 
length. Manu (IV. 4-6) speaks of five ways of livelihood viz. 
rta (i. e. subsisting on grains left in the fields), amrta ( what 
comes without begging), mrta (alms obtained by begging), 
pramrta (agriculture), satyanrta (sale of commodities) and 
forbids fivavrtti (service, lit. living like a dog ). Manu (IV. 9) 
further says that some brahmanas live by six means (i. e. 
adhyapana, yajana, pratigraha, agriculture, rearing cattle and 
trade ), some by three ( viz. the first three), some by two (yajana 
and adhyapana) and others again only by one (adhyapana). 

The avocations practised by brahmanas in the pursuit of 
wealth were many and varied, so much so that from very 
ancient times the lists of brahmanas not eligible for invitation 
at feraddhas because they followed unworthy oallings were very 
formidable. Atri (5,nan. ed.) verses 373-383 names ten kinds of 
brahmanas and briefly defines them, viz. deva-brahmana (who 
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daily performs bath, samdhya, japa, homa, worship of gods and 
honouring of guests and vai^vadeva), muni-br. (who is given 
up to staying in a forest, subsists on roots, fruits and vegetables 
and performs daily 6raddhas), dvija-br. (who studies the 
Vedanta, gives up all attachments and is engaged in reflec¬ 
ting over Samkhya and Yoga), ksatra-br. (who fights), vaisya-br # 
( who engages in agriculture, rearing cattle and trade ), sudra-br. 
(who sells lac, salt, dyes like kusumbha, milk, ghee, honey, 
meat), nisada-br. ( who is a thief and robber, a backbiter and 
always fond of fish and meat), pasu-br. ( who knows nothing 
about brahma and is only proud of his wearing the sacred 
thread ), mleccha-br. ( who obstructs or destroys wells, tanks, 
gardens, without any qualm )and candala-br. (who is a fool, 
devoid of prescribed rites, beyond the pale of all dharma 
and cruel). Atri (384) rather* 89 humorously adds ‘those who 
are devoid of Vedic lore, study the sastras (like grammar, logic 
&c.), those devoid of sastric lore study puranas (and earn 
money by reciting them), those who are devoid even of purana 
reading become agriculturists, those who are devoid even of 
that become bhagavatas ( pose as great devotees of Siva or Visnu 
i. e. become what is called in modern Marathi ‘buva*)/ Devala 
quoted 290 by Apararka (pp. 284-285 ) speaks of eight kinds of 
brahmanas ( of whom each succeeding one is superior to each 
preceding one) viz. matra (one who is only born in a brahmana 
family but has not studied any part of the Veda nor performs 
the actions appropriate to brahmanas), brahmana ( who has 
studied a portion of the Veda ), srotriya ( who has studied one 
vedic sakha with the six angas and performs the six duties of 
brahmanas ), anucana (who knows the meaning of the Veda and 
the vedangas, is of pure heart and has kindled the sacred fires ), 
bhruna (who besides being anucana always performs yajnas 
and eats what is left after performing yajnas), rsikalpa ( who 
has gained all worldly and Vedic knowledge, and has his mind 
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under control), rsi (one who is celibate, of austere life, of 
truthful speech and able to curse or favour ), muni (to whom a 
clod of earth and gold are the same, who has ceased from all 
activity, is devoid of desires and anger &c.). ^atatapa 891 quoted 
by Apararka (pp. 286-287 ) speaks of six classes of persons who, 
though born brahmanas, are really not brahmanas viz. one who 
has taken service with a king, one who engages in sale and 
purchase (of commodities), one who officiates for many 
yajamanas, one who is the officiating priest for the whole village, 
one who is in the service of a village or town, one who does not 
perform samdhya adoration in the morning and evening at the 
proper time. The Anusasanaparva ( 33. 11 ff) shows that some 
brahmanas were great rogues, others engaged in austerities, 
some resorted to agriculture and rearing cattle, others subsisted 
by begging, some were thieves and others were false, some were** 
acrobats and dancers (but it yet recommends that brahmanas 
must be honoured). 

The smrtis teach that brahmanas doing certain things 
are to be treated as sudras. For example, Baud. 898 Dh. S. 

(II. 4. 20 ) requires a religious king to employ brahmanas who 
do not perform the morning and evening adoration (sarndliya ) 
in doing work appropriate bo sudras. Vas. 893 Dh. S. ( III. 1-2 ) 
says that brahmanas who are not srotriyas (learned in the 
Veda), who do not teach the veda or who do not kindle the 
sacred fires become reduced to the status of sudras and quotes a 
Manava sloka ( Manu II. 168 ) 1 that a brahmana who without 
studying the Veda works hard to master something else is 
quickly reduced while still living to the status of a sudra 
together with his family.’ Manu ( VIII. 102 = Baud. Dh. S. I. 
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5. 95) asks the king to treat as 6udras brahmanas who engage in 
rearing cattle, in the sale of commodities, who are artisans and 
actors, who are mere servants and money-lenders. Vide Manu 
X. 93 quoted above (p. 127). Parasara (VIII. 24) says 894 that a 
brfthmana who does not repeat the Gayatrl mantra is more impure 
than even a Sudra and that brahmanas who do not offer 
oblations to sacred fires, who are bereft of samdhya adoration 
and who do not study the veda are all sudras and that therefore 
one should study at least a portion of the veda if he cannot 
study the whole. Manu (V. 4 ) 895 sums up in one place the 
reasons why brahmanas are seized by Death before the allotted 
span of human life ‘ on account of-not studying the Vedas, on 
account of giving up the rules of conduct proscribed for them, 
through idleness and through the faults arising from ( partaking 
forbidden ) food, Death desires to kill brahmanas.’ 

A few words must be said about begging. The smrtis 
prescribe begging as specially appropriate to brahmacarins (vedio 
students) and ascetics (yatis), which will be dealt with at 
length later on. Begging was not allowed to others except under 
considerable restrictions. The king of Kekaya 896 is made to 
boast in the Mahabharata (Sanft 77. 22) that no one who 
is not a brahmacarin begs in his kingdom. Gifts of food 
were to be made daily while performing the five mahayajnas 
(this will be treated under vaisvadeva). Ap. Dh. S. II. 5. 10. 
1-4 recognizes that begging can properly be resorted to for the 
following reasons, viz. for the teacher, for (one’s first) marriage, 
for a sacrifice, in anxiety to support one’s parents, for warding 
off the non-observanoe of the duties of a worthy person; he 
enjoins that on these occasions there is a duty to give according 
to one’s ability and according to the worth of the person begging 
and that if a man begs only for the gratification of his senses 
( and not for pressing wants) one should pay no heed to such 897 
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begging. Vas. Dh. S. XII. 2-3 says that * a man oppressed 
by hunger may beg for a little viz. a cultivated or uncultivated 
plot, a cow, a sheep or ewe, and at last gold, corn or cooked 
food; but a snataka should not faint through hunger; this 
is the instruction’. Vide Manu X. 114 for practically the 
same words and Visnu Dh. S. 3. 79-80. Baud Db. S. II. 1. 64 
includes begging by one who has finished his course of 
studenthood among actions that make a man impure (aiucikara). 
Manu XL 16-17 says that when a person has had no food 
for 1 three days he may take away (by theft even) from 
one who is lower than himself in class as much corn as will be 
enough for one day, either from the threshing floor or from the 
field or from his house or from whatever place he can get it, but 
he should announce his action when the owner asks. Gaut. 

(18. 28-30) and Yaj. III. 43 are to the same effect. Angiras 898 
quoted inGr. R. (p.450.) allows begging to the diseased, the indi¬ 
gent, to one who is torn away from his family and who is on a 
journey. Sankha-Likhita 899 as quoted in Gr.R. (p. 457) say * when 
a man begs he should state the purpose (such as marriage^ 
completion of sacrifice ) of his begging; he should not beg of a 
woman or of those who are minors or unable to conduct 
their affairs, nor when the donor is not in a proper place or at a 
proper time. He should apply the alms to the purpose for which he 
begged. He should give that portion of the alms which remains 
unused to priests or any other excellent person’. Vas. Dh. S. 
(III. 4 ) and Parasara *°° (I. 60) call upon the king to fine that 
village where persons of the higher classes wander about begg¬ 
ing though they are not observers of vows (like brahmacarins ) 
and are not studying the Veda. The foregoing will show that 
indiscriminate begging was never allowed or enoouraged by the 
smrtis even for brahmanas, much less for others. 

It has been seen above how even during the Vedio period 
br&hmanas had come to be highly eulogised as if they were 
gods and held superior merely on account of birth. The 
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Tai. Br. III. 7. 3 says 4 One should sacrifice in the right 
hand of a brahmana; the brahmana indeed is Agni-yaiSvS- 
nara\ Vide Santiparva 343. 13-14, Manu IV. 117, Likhita 
31, Vas. Dh. S. 30. 2-5. The same ideas of the saoredness and 
the superiority of brahmanas were carried forward and further 
emphasized by the dharma*Sastra works. Most exaggerated 
and hyperbolical descriptions of the greatness of brahmanas 
are sown broadcast over all the smrfcis and the puranas. It is 
not possible to set out even a small fraction of them. But 
a few passages may usefully be cited here by way of samples. 
The Visnu Dh. S. 301 ( 19.20-22 ) says ‘the gods are invisible 
deities, but brahmanas are visible deities; the worlds are 
supported by brahmanas ; the gods stay in heaven by the 
favour of brahmanas; words spoken by brahmanas never come 
to be untrue \ Manu (I. 100 ) declares ‘ whatever 308 wealth 
exists on this earth—all that belongs to the brahmana; the 
brahmana deserves everything on account of his superiority 
due to his descent (from the mouth of the Creator Manu 
IX. 313-321 contain a hyperbolical eulogy of the power of 
brahmanas, two of which may be set out 4 who would prosper 
if he oppresses brahmanas that, when angered, might create 
other worlds and other guardians of the worlds and that might 
deprive the deities of their position as deities * (315 ); 4 a 
brahmana, whether learned or not, is a great deity’ (verse 317 ). 
Manu XI. 84 is 4 a brahmana by the very fact of his birth is 
an object of honour even to the deities. ’ Para&ara (VI. 52-53 ) 
holds 4 whatever defects there may be in vratas, in austerities, or 
in sacrificial rites, they all vanish when brahmanas support them. 
Whatever words are spoken by brahmanas are spoken by the 
gods ; brahmanas have all the gods in them and therefore 
their words do not fail. ’ 303 The Mahabharata indulges in very 
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frequent eulogies of brahmanas. Adiparva (28. 3*-4 ) says® 04 
* a brahmana, when provoked, becomes fire, the sun, poison, 
and weapon ; a brahmana is declared to be the guru of all 
beings.’ Vanaparva® 05 (303.16) says * a brahmana is the highest 
light, he is the highest tapas ; the sun shines in heaven on 
acoount of the salutations made by the brahmanas ’. This and 
similar dicta closely follow what was expressed in the Vedio 
period long before e. g. * the sun would not rise if the 
brahmana did not make sacrifice ’ (Satapatha II. 3. 1. 5); the 
refrain of Rg. If. 15. 2-9 is that Indra performed his great and 
heroic works under the intoxication of the soma (offered by 
the priests in sacrifices). Rg. IV. 50. 7-9 say that a king and 
others for whom the purohita offers prayers win battles, secure 
booty and help from gods. Anusasana-parva 306 ( 33. 17 ) says 
‘they may make anon-deity into a deity and a deity into a 
non-deity; that man may become a king whom they desire to 
be so, and he who is not desired by them may be defeated.' 
Sfinti ( 56. 22) deolares ‘ In this world brahmana is the highest 
being \ 

It should not be supposed that the brahmanas inserted 
these eulogies solely for the purpose of increasing their 
importance, and tightening their hold on the other classes. If 
the other classes had not themselves more or less shared these 
ideas, no amount of iteration on the part of brahmanas would 
have given them the influence which they as a matter of fact 
wielded. Their influence was a growth of centuries and they 
themselves were as much parts of the huge edifice of the caste 
system as the other varnas. Besides the brahmanas had no 
military force behind them. They could only succeed in 
influencing the other varnas by persuasion and their own 
worth. The brahmanas were the creators and custodians of the 
vast literature that had grown up, they were the guardians of 
the culture of ages, they were expected to shoulder the burdens 
of teaching and preserving the vast literature on such gifts as 
were voluntarily made. Though many among them did not 
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live up to the high ideals set up for their order, there must have 
been not a few who made as near an approaoh to the fulfilment 
of the ideal as possible. It was the greatness of these latter 
that led to the glorification of the whole order to which they 
belonged. Learning and tapas are more or less elusive and 
impalpable, while biTth from brahmana parents was quite an 
apparent and palpable thing. Therefore that was seized upon by 
some writers as the principal reason for the respect to be given 
to br&hmanas. For centuries human societies have everywhere 
acquiesoed in the government and control exercised by small 
coteries of the elite, generally the elite of birth, who have 
guided the destinies of their societies on traditional lines of 
religious and social order. It must be remembered that the 
smrti works also extol the office of the king ( which was 
generally hereditary and is so even now ) to the skies. Manu 
( VIL 4-11) propounds* 07 the theory that the king has in him the 
parts of suoh gods as Indra and that a king is a great deity in 
human form. The theory of varnas as conceived by Manu and 
other smrtik&ras was based upon the idea of the division of 
labour, on the idea of balancing the rival olaims of various 
sections of the community; it laid greatest emphasis upon the 
duties of the varnas rather than upon their rights and privileges. 
It raised the brahmana to the highest pinnacle of reverence, 
but at the same time it placed before him the ideal of not 
hankering after temporal power, of leading a life of compara¬ 
tive poverty and of making his knowledge available to the 
other classes for a soanty and precarious return. It made the 
military oaste feel that they were not all-in-all, but had 
to look up to some other class as superior to themselves. 
European writers severely condemn br&hmanas for their greed, 
selfishness and constant praises of gifts to themselves. But 
they forget to take account of the circumstances under which 
the br&hmanas were forced to sing the praises of gifts to them. 
The ideal before br&hmanas was to lead a life of comparative 
poverty; they were forbidden to follow many worldly pursuits 
and depended on the generosity of their patrons. They did not 
live in monasteries as Buddhist and Christian monks did nor 
were they entitled to fixed and fat salaries like the bishops in 
some Christian countries. They had further to bring up their 
own families and pupils and had themselves also to make gifts to 
others. In modern capitalist societies those who have brains 
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and knowledge tend to become financiers and capitalists, all 
wealth is centred in their hands, they reduce most other men 
to mere wage-earners who are often hardly better than helots. 
While finding fault with the brShmana writers of over two 
thousand years ago for the eulogies they bestowed upon 
themselves, one should not forget that even in the 20th century 
when the pursuit of scientific studies is professed to have 
reached its zenith, we hear eostatio and arrogant eulogies of 
the white man’s burden, of the great and glorious achievements 
of the Nordic race and the greater and more glorious future it 
is destined to attain (vide the very first sentence in Spengler’s 
‘The Decline of the West’, English translation by C. F. 
Atkinson ). The brShmanas never arrogated to themselves the 
authority to depose kings and to hand over vast territories for 
ever to whomsoever they liked, as Pope Alexander VI by his 
Bull of 1493 made over the New World to Isabella of Castillo 
and Ferdinand of Aragon ( vide Dean Inge’s * Christian Ethics’ 
1930 p. 160 where this astounding Bull is set out). 

It has been seen already that brShmanas had the special 
privileges of teaching, officiating as priests and accepting gifts 
made as a religious duty. It is desirable that a comprehensive 
list of all the privileges claimed by brShmanas (though not 
always conceded as the sequel will show ) should be set out 
once for all. 

(1) The brahman a was to be guru( object of reverence ) M8 
to all varnas by the mere fact of birth. Ap. Dh. S. (1.1.1. 5 ) 
says so. Vas. Dh. S. (IV. 1) says * the system of four varnas is 
distinguished by its origin and by the special features of the 
sacraments (each of them undergoes)’ and quotes Rg. X. 90.12 
in support. Manu (I. 31 and 94) says that the Creator produced 
the four varnas respectively from his mouth, arms, thighs and 
feet, that (I. 93 ) the br&hmana is by right the master of this 
whole world on account of his birth from the best limb (i. e. the 
mouth ) of the Creator, on account of his priority (in birth to 
the k$atriya and others) and on account of possessing Vedic lore. 
Manu (X.3)uses almost the same words as Vasistha’thebrahmana 
is the master of the varnas on account of the peculiar excellence 
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(of his caste), on account of his superiority of origin (from the 
mouth of the Creator), on acoount of his submitting himself to 
discipline (or holding up Vedic lore) and on account of the 
eminence of the sacraments ( sariiskaras ) in his case \ Bhlsma- 
parva (121. 35 ) says that the brahmana is superior among all 
oastes. This sense of superiority was carried so far that Apa- 
stamba 309 (I. 4.14. 23 ), Manu (II. 135 ) and Visnu Dh. S. 

(32.17) say that a brahmana only ten years old was to be 
honoured as a father by a ksatriya 100 years old. 

(2) The brahmana was to expound the duties of all other 
classes, to indicate to them proper conduot and their means of 
livelihood and they were to abide by his directions and the 
king was to rule in accordance with such directions ( Vag. Dh. 
S. I. 39-41, Manu VII. 37, X. 2). This is supported by the 
words of the Ka^hakasamhita 3,0 (IX. 16 ) and the Tai. Br. that 
the brahmana is indeed the supervisor over the people. The Ait. 
Br. ( 37. 5 ) declares that where the might of ksatriyas is under 
the control (or direction ) of brahmanas that kingdom beoomes 
prosperous, that kingdom is full of heroes 311 &c. This idea is 
somewhat similar to the teaching of Plato who held that 
philosophers that had undergone a speoial training were to rule 
and were to be politicians, that the government of the best 
(aristocraoy ) was the ideal system. The problem is how to find 
out the best. Ancient India solved it by leaving the decision of 
knotty points to the learned brahmanas and the execution of the 
decisions arrived at by them to the king and the ksatriyas. 

(3) ‘ The king was the ruler of all, except brahmanas’- 
Gautama 318 XL 1. The Mit. on Yaj. II. 4 explains that these 
words were only laudatory of the greatness of brahmanas and 
were not to be taken literally and that the king oould punish 
brahmanas in appropriate cases. These words of Gautama are 
a mere echo of certain passages like those in the Vaj. 8. (IX. 40) 
and the Sat. 31 * Br. (V. 4. 2. 3 and IX 4.3.16), where it is said 
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‘ Soma is the king of us brahmanas The idea was that 
brahmanas had to prepare soma and offer it in sacrifices to the 
godB i.e. they held all wealth for Soma and owed all allegiance to 
Soma, while other people owed allegiance only to the king. The 
brahmanas alone were to eat the sacrificial food and drink Soma 
(and ksatriyas were to drink only a substitute for Soma ). Vide 
Ait. Br. (chap. 35 khanda 4). In the Mahabh&rata, however f 
many kings are described as Somapas. So the practice of not 
allowing the ksatriyas to drink soma was not universally 
accepted. Further it was probably not a privilege at all, but 
only indicates that Soma sacrifices had been mostly negleoted 
by all except brahmanas. 

- (4) ' The king should exonerate (the brahmana) in the 
six matters, viz. (a brahmana) should not be beaten ( whipped ), 
he should not have fetters put on him, he should not be muloted 
in fines of money, he should not be driven out ( of the village or 
country), he should not be censured, he should not be abandoned'- 
Qaut. VIII.* 14 12-13. The Mit. on Yaj. II. 4 explains that these 
words are not applicable to every brahmana, but only to deeply 
learned brahmanas described in the preceding sutras (Gaut. VIII. 
4-11). Haradatta adds that even a learned brahmana is treated 
in this way only if he commits an offence without pre-medir 
tation but only through ignorance or oversight. As to corporal 
punishment for brahmana offenders, the matter stands thus. Gaut 
XII. 43 says that there iB no corporal punishment for a brahmana 
(even when he being a thief comes to the king confessing his 
guilt and asking the king to beat him with a heavy club on 
the head). Vide Manu XI. 99-100 also. Baud. Dh. S, ( L 10. 
18-19 ) first lays down that a brahmana is to undergo no beating 
for any offence but allows for a brahmana guilty of the 
mortal sins ( of brahmana-murder, incest, drinking liquor, theft 
of gold) the punishment of branding on the forehead with red- 
hot iron and banishment from the country. Manu IX. 237 
(= Matsyapurana 227.163-164), Vis^u Dh. S. V. 4-7 prescribe the 
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various figures that were to be branded on the forehead of a 
brahmana in the case of various offences. Manu (VIII. 
379-380) prescribes shaviDg of the head for brahmana offenders 
where others would have had to suffer the extreme penalty of 
death and adds that a brahmana was not to be sentenced to death 
whatever offence he might have committed and that he is to be 
banished from the country taking with him all his possessions. 
Even on this the Mit. ( on Yaj. II. 81) observes that it applies 
only when it is the brahmana’s first offence (i. e. he may be 
fined for repeating an oflfenoe ). Yaj. (II. 270 ), Narada (sahasa, 
verse 10) and Sankha 31 ’ prescribe branding and banishment as 
punishment for brahmanas (particularly in the case of theft). 
The brahmana was never above being fined. Manu (VIII. 123) 
prescribes fine and banishment for a perjured brahmana witness, 
while Manu VIII. 378 prescribes heavy fines for a brahmana 
guilty of rape or adultery. The Mit. on 316 Yaj. II. 302 quotes 
a verse of Manu ( not found in the extant Manusmyti) that in 
the case of the brahmana corporal punishment takes the form 
of complete shaving of the head, he is liable to banishment from 
the town, he may be branded on the forehead and he may be 
made to ride through the town on the back of an ass ( looked 
upon at all times as the highest form of indignity ). Kaut. 
also 3,7 (IV. 8) forbids corporal punishment for brahmanas in 
all offences but prescribes branding on the forehead in the same 
way as Manu(IX 237) and also banishment and labour on mines. 
But Kaut. makes an exception, viz. he allows a brahmana 
to be drowned in water if he is guilty of high treason, or of 
forcible entry in the king’s harem or of inciting the enemies of 
the king &o. Katy&yana 318 (quoted by Visvarupa on Yaj. IL 
281) prescribes death sentenoe even for a brahmana when the 
latter is guilty of the destruction of a foetus, of theft, of 
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striking a brahmana woman with a weapon and of killing an 
innocent woman. The Mit. on Yaj. Ill, 257 thinks it possible 
that kings sentenced brahmanas to death in spite of the prohibi¬ 
tion of corporal punishment and we hare a classical illustra¬ 
tion in the death sentence passed on the brahmana Carudatta by 
king Palaka in the Mrcchakatika (IX). The foregoing discussion 
shows that the only special privilege claimed for the br&hmana 
in the law courts of the land was freedom from death sentence 
or other corporal punishment like whipping, though rarely he 
was liable to be sentenced to death also. He was subjebt to 
the indignities of branding and being paraded on the back of an 
ass, to fines and banishment. These olaims were very mode¬ 
rate as compared with the absurd lengths to whioh the doctrine 
of ‘ benefit of clergy ’ was carried in England and other western 
countries. 31 * The clergyman in England was not by birth, he had 
to be ordained. Yet clergymen claimed that an ordained clerk, 
a monk or nun charged with serious offences oalled felonies 
could be tried only by an ecclesiastical court and this was 
conceded by the ordinary courts; this privilege was gradually 
extended to persons not ordained viz. to doorkeepers, readers, 
exorcists (all of whom merely assisted the clergy) and 
finally to all who could read or pretended to read a few words 
from the Bible. Holdsworth, Pollock and Maitland admit that 
the procedure in the ecclesiastical courts was little better than a 
farce ( P and M vol. I. p. 426, Holdsworth vol. Ill p. 296 ). The 
ecolesiastio courts never pronounced a judgment of blood, the 
bishop only deprived the offending clerk of orders, and relegated 
him to a monastery, or kept him in prison for life or a shorter 
period and very rarely whipping and branding were ordered. 
Even in the first quarter of the 20th century, European British 
subjects and Europeans and Americans in general could claim in 
British India some.startling privileges when charged with crimi¬ 
nal offences whioh even the brahmanas of over two thousand years 
ago did not claim. For example, under Sec. 443 of the 
Criminal Procedure Code of India (as it existed before 1923 ) 
they could not be tried by any Indian Magistrate (however 
senior and experienced ) and that in serious oases like murder, 
even a Sessions Judge who was himself an European British 

819. Vide Pollock and Maitland’s ' History of English Law ’ 
( 1895 ) vol. 1. pp. 424-440 and Holdsworth’s History of English Law 
4th Ed.) vol. 1. p S . 615-616, vol. 111. pp. 294-302 for the history of 
the doctrine. 
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subject could not sentence an European British ‘subjeot to more 
than one year’s imprisonment (Section 449 ). Any European 
or American could olaim to be tried by a mixed jury of which 
not less than one half had to be Europeans or Americans, while 
an Indian offender could not claim the privilege in his own 
country that not less than one half of the jury that tried him 
must be Indians. In England even now a peer indicted for 
treason or felony must be tried by his peers and not by the 
tribunals that try ordinary men (vide Halsbury’s Laws of 
England, 2nd Ed. vol. 25 p. 46 ). The brahmanas had to 
submit to trial in the ordinary courts and the smrtis do not 
generally provide for trial of brahmanas in special ecclesias¬ 
tical courts of their own olass. The only approaoh to this 
western dootrine of benefit of clergy is to be found in the 
Ap. Dh. S„**° where it iB said that the teaoher and others who 
have authority over a brahmana guilty of transgressions should 
prescribe prayascittas for him : if he does not abide by their 
orders, he should be taken to the king who should hand him 
over to his own purohita; the latter was to prescribe prayas- 
cittas ( penances for atonement) for brahmana offenders. If the 
latter did not carry out the penances then he was to break 
them by disciplines according to their ability exoept that he 
(the purohita) was not to prescribe corporal punishment and 
slavery for brahmana offenders. 

(5) Most smrtis lay down that a &rotriya (a brahmana 
learned in the Veda) was to 1 be free from taxes. Certain 
passages of the Sat. Br. suggest that even in those times 
brahmanas were not taxed. 8 * 1 Ap. Dh. S. 8 * 8 II. 10. 26. 10, 
Vas. Dh. S. 19. 23, Manu VII. 133 say this. Some claimed this 
exemption for all brahmanas e. g. Vas. Dh. S. (I. 42-43 ) says 
“ a king ruling over his subjects according to the rules of the 
6astra should take the sixth part of all wealth exoept from 
brahmanas”; the Visnu Dh. 8. III. 26 says ‘a king should 
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not recover taxes from brfihmanas ’. (II. 1) requires the 

king to make gifts of brahmadeya lands to Hoiks ( who officiate 
at solemn sacrifices), teachers, purohitas, srotriyas, that will 
yield substantial produce and on which no fines and taxes 
will be levied. The reason assigned was the belief that the king 
shared in the religious merit accumulated by the biahmanas. 
Vas. 884 (I. 44-46 ) explains * ( freedom from taxation is 
there) because he (the king) secures the sixth part of the 
ist&purta (the merit due to sacrifices and performing oharitable 
works of public utility) and it is declared (in a Br&hmsnatext) 
that the brahmana enriohes the Veda, he relieves (others) from 
calamities and therefore the brahmana js not a source of 
subsistence (i. e. should not be taxed by the king) sinoe Soma is 
his king; and it is further declared that bliss awaits after death 
(theking who does not tax brahmanas).’ The Visnu Dh. S. 
III. 27 says * they render unto him the tax of religious merit 
Manu VII. 136 says * by the religious merit which the srotriya 
accumulates every day when protected by the king, the 
king’s life, wealth and kingdom increase. ’ Vide Manu 8. 
305. This sentiment is expressed even by a great poet 
like Kalidasa* 8 * ’forest-dwellers give a sixth part of their 
tapas (merit due to austerities) to the king and that is an 
inexhaustible treasure ’. It is further to be noted that not only 
Srotriyas, but also many other persons were free from taxation. 
Ap. Dh. S. (II. 10. 26. 11-17 ) exempts from taxation all women 
of the four varnas, all boys before they show signs of manhood 
(i. e. before they attain majority), those who stay with their 
teachers for learning (even though they may be grown up ), 
those engaged in austerities and devoted to right practices, a 
tudra who washes the feet ( of men of the three higher classes), 
the blind, the dumb and the diseased, those who are for¬ 
bidden to possess wealth (i. e. ascetics etc. ). The Vas. Dh. S. 

(19. 23. )*** exempts from taxation the king’s servants, helpless 
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persons, ascetics, minors, senile men (above 70), young men, 
and women who are recently delivered. Manu VIII. 394 con¬ 
tains a similar provision. Brhat-ParfiSara 887 (chap. Ill, 
Jiv. part II p. 113 ) says ' a brShmana engaged in agriculture 
had to pay nothing to anybody ’. It is extremely doubtful 
whether in actual practice kings respeoted all these rules. Note 
275 shows that a brShmana engaging in agriculture had to pay 
Jth of the produce just as others did. An inscription of Vikrama- 
dity.a V. found near Gadag dated sake 934 ( 1012 A. D. ) refers 
to taxes levied even on upanayana, marriages and vedic sacri¬ 
fices (E. I. vol. XX. pp. 64 and 70 ). The SUntiparva ( 76. 2-10 ) 
contains an interesting disquisition on the taxation of brahmanas. 
Those brahmanas who have mastered all the lores and who treat 
all equally well are called brahmasama. Those brahmanas who 
have Btudied the Rgveda, Yajurveda and Samaveda and who 
stick to the peculiar duties of their class are styled devasama 
( verses 2 and 3 ). A religious king should make those who are 
not 6rotriyas and who do not kindle the sacred fires render 
taxes and forced labour (verse 5). Then certain brahmanas are 
described as kgatrasama and vaisyasama. A king whose 
treasury is empty should levy taxes from all brahmanas except 
those that are described as brahmasama and devasama. 888 Even 
if these rules were honoured, the claim was not very excessive. 
The brahmanas who ministered to the religious wants of the people 
and who were to conserve the religious literature and spiritual 
inheritance of the country and to teach without the liberty to 
make a contract for fees were never entitled to raise taxes from 
the people for their benefit. According to the practioe of the 
Roman Catholic Churoh ‘ the clergy owed no allegiance to the 
secular power; they were not under the laws of the land, they 
paid no taxes to the State. All benefioes were put under the 
Holy See and the Roman ohanoery oompiled a tariff of prioes 
for which eaoh might be bought ’. It would take too long to 
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enumerate the other exactions of the same kind—* the Tithes, 
Annates, Procurations, Subsidies and Dispensations. 88 ® 

(6) In the matter of treasure trove the brahmana was more 
favourably treated than members of other classes. If a treasure 
was found by a learned brahmana he was entitled to keep the 
whole of it; in other cases the treasure belonged to the king, 
except a sixth part which was given to the finder if he honestly 
informed the king about the finding of the treasure. If a king 
himself found buried treasure, he was to distribute half of it 
among brahmanas and was to keep for himself the other half. 
Vide Gautama'(X. 43-45 ), Vas Dh. S. (III. 13-14), Manu 
(VIII. 37-38), Yaj. II. 34-35, Visnu Dh. S. (III. 56-64 ), 
Narada ( asvfimivikraya verses 7-8 ). 

(7) The general rule about the property of one dying heir¬ 
less is that it escheats to the king, but there was an exception 
in the case of an heirless brahmana. Such property was to be 
distributed among srotriyas or brahmanas. Vide Gautama 280 
28. 39-40, Vas. Dh.S.17. 84-87, Baud. Dh. S. I. 5. 118-122, Manu 
IX. 188-189, Visnu Dh. S. 17. 13-14, Sankha. 221 

(8) The rule of the road was in favour of brahmanas even 
as against the king. If on a road there was a crowd or obstruc¬ 
tion, precedence was to be given to the cartman, to a very old 
man, to one suffering from a disease, to a woman, to a sn&taka,to 
the king; but a king was to give precedence to a 6rotriya-Gaut. 
VI. 21-22. Ap. adds that one carrying 888 a burden should be 
given precedence and all who desire their own welfare should 
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parva 133. 1 is the same as Ap. Dh. S. II. 11. 5.5-6. Vide $TJf *W 
marqiqft qwn %qt qrqr 1 q^T ft tf wiarqt qianwfliw q$ 

qwrtt l» quoted by the ftqf. on qr* !• 117. 
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give precedence to fools, patita, the intoxicated and lunatios 
and a person of a lower varna should give precedence to one of 
a higher varna. The Mahabharata ( Vanaparva 133.1) adds 
the blind and the deaf, (Anu&asana 104. 25-26) cows, a pregnant 
woman and a weak man. Yas. Dh. S. (13.58-60) enumerates the 
same persons, but says that the snataka ( one who has just 
returned from his stay with his guru ) has precedence over the 
king and that the bride has precedence over all when being 
taken in a procession (to the house of the bridegroom ). Manu 
II. 138-139 has the same list and prefers the snataka to the 
king ; Yaj. 1.117 has the same rules. Sahkha ( quoted in the 
Mit. on Yaj 1.117) mentions the view of some that the king has 
precedence over the brahmana, but disapproves of it. Vide 
Brahmapurana 113. 39 for a list. The Markandeyapurana ( 34. 
39-41) has a long list which includes a prostitute and one who is 
an enemy. The Visnu Dh. S. ( V. 91 ) prescibes a fine of 25 
k&rsapanas for him who does not give precedence on the road to 
one who deserves it. It will be conceded by every one that the 
above rules ( except the one about the precedence of brahmanas 
over even the king ) are quite reasonable and are informed by a 
spirit of humanity and chivalry. The rule about learned 
brahmanas probably owes its origin to the emphasis laid on the 
importance of the diffusion of learning ( which was not the 
direct ooncern of the state in those days, but of the brahmanas ) 
and the superiority of knowledge over mere brute force or 
military achievements. 

(9) The person of the brahmana was regarded as very 
sacred from ancient times and so brahmahatya (killing a 
brahmana) was looked upon as the greatest sin. The Tai. S. m 
(V. 3. 12.1-2) says that he who performs the horse-sacrifice 
goes beyond (i. e. gets rid of) all sinB, even the sin of brahmana- 
murder. The Tai. S. II. 5.1.1 narrates how Indra incurred the 
sin of brahmahatya by killing Visvarupa and how all beings ran 
him down as * brahmahan In the Sat. Br. XIII. 3.1. 1 we 
read (S. B. E. vol. 44 p. 328 ) * thereby the gods redeem all sin, 
yea, even the slaying of a brahmana they thereby redeem ’ and 
' whosoever kills a human brahmana here he forsooth is deemed 
guilty, how much more so who strikes him (Soma), for Soma is 
god ’ (S. B. E. vol. 26 p. 243). The Chandogya Up. V. 10.9 quotes 

333. arfa ftftw nf vtwttw srfit ?rrift uWftbw 

weift D ft. tt. V. 3.12.1-2. The words wf.weift are quoted by Gaut. 

19. 9. and Vaa. 22. 6. 
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a verse declaring brahmana murder as one of the five mortal sins 
(mahapatakas). Gaut. (21.1) places the murderer of a brahmana 
at the head of his list of patitas ( persons guilty of mortal sins ). 
Vas. Dh. S. (L 20) uses the word bhrunahatyaP 4 Manu XI. 54, 
Visnu Dh. S. 35.1, Yaj. III. 227 enumerate five mahapatakas of 
which brahmana-murder is one. Manu VIII. 381 declares that 
there is no worse sin in the world than brahmana-murder. 

A question that very much exercised the minds of all 
smrtikaras and writers of digests 5 * 5 was whether a brahmana 
who was himself guilty of violence or serious offences could be 
killed in self-defence by one attaoked. The dicta of the smrtis 
are somewhat conflicting. Manu IV. 162 lays down a general 
rule prohibiting kimsia (death or injury ) of one’s teacher (of 
Veda), expounder (of the meaning of the Veda ), one’s parents, 
one’s other teachers ( or elders), brahmanas, cows and all 
persons engaged in austerities. Manu XI. 89 lays down that 
there is no expiation (prayasoitta) that will wipe off the sin 
of intentionally killing a brahmana. But Manu himself 
( VIII. 350-351=Visnu Dh. S. V. 189-190=Matsyapuiana 227. 
115-117 = Vrddha-HaHta IX. 349-350) says ‘one may surely 
kill without hesitation a man who comes down upon one as an 
atatayin 226 ( a desperate character or violent man ), whether he 
be a teacher, a child or an old man or a learned brahmana. In 
killing an atatayin, the killer inours no sin ( or fault), whether 
he kills him in the presence of people or alone; (in such a case) 
wrath meets wrath *. Vas. Dh. S. (III. 15-18 ) expressly says 
1 by killing an atatayin they say the killer incurs no sin 
whatever * and quotes three verses * an incendiary, a poisoner, 
one armed with a weapon, a robber, one who wrests a field or 
carries away one’s wife—these six are called atatayin. When 

334. The word ‘blu-Upa* has several meanings. Baud. Qr. (I. 4. 8) 
says that bhrupa is one who knows the whole Vedic lore of his &xkhff up 
to sutra and pravacana ( bbs^ya ? ) ; Vaik. (I. 1 ) says that bhrttpa is a 
brSbmapa learned in the Veda who has performed soma sacrifices. Vide 
note290above. Qaut. 21.9 uses the word in the sense of ‘garbha (foetus),* 
while in Gaut. 17. 9 ( bhrUnabU ’ is equal to ‘ brahmabS ’. Both Baud. 
Dh. S. I. 6. 94 and Vas. Dh. S. II. 42 quote a verse where bhrupahS 
means brahmahs, while Vas. Dh. S. 20. 23 gives two meanings to it. 

335. Vide VidvarUpa on Y&j. III. 222 and the Mit. on Y 5 j II. 21, 
AparSrka pp. 1042-44, 8m. C. ( VyavahSra pp. 313-15. ). 

336. 4 Afot&yin 9 literally means 4 one who goes with his bow 
strung (i. e. ready to kill or fight). Siva is called Statffyin in V8j. 
S. 16.18 and Ks(haka«samhit8 17. 12. 
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an afcafc&yin comes (to attack) with the desire to kill (or ham), 
one may kill him even though he be a complete master of 
Vedanta; by so doing one does not become a brahmana- 
murderer. If a person kills one who has studied the Veda and 
who is born of a good family, beoause the latter is an atatayin, 
he does not thereby become a brahmana-murderer as in that 
case fury meets fury.' 337 In the Santiparva (31.17 and 19 ) 338 
we have similar verses 1 If a brahmana approaches wielding a 
weapon in a battle and desirous of killing a person, the latter 
may kill him even if the former be a complete master of the 
Veda. If a person kills a brahmana atatayin who has swerved 

from right conduct, he does not thereby.fury '. Udyoga- 

parva (178. 51-52) says that, if a man kills in a battle a 
brahmana who fights like a ksatriya, it is a settled rule that he 
does not incur the Bin of brahraana-murder. Santi ( 22. 5-6 ) 
is to the same effect. The Visnu Dh. S. ( V. 191-192 ) speaks 
of seven persons as atatayin viz. * one who has a weapon ready 
to strike, one who is about to set fire or administer poison, one 
who has raised his hand to give a curse, who sets about to kill 
by the magic rites mentioned in the Atharvaveda (e. g. suoh 
suktas as 1.19, II. 19, III. 1-2, VII. 108 ), one who is a baok- 
biter and informs the king, one who violates or assaults 
another's wife.' The MatsyapurSna (227.117-119) is practically 
to the same effect. Sumantu as quoted by the Mit. (on Yaj. II. 21) 
and by Apararka (p. 1043 ) “says ‘ there is no sin in killing 
an-atatayin exoept a cow or a brahmana \ 339 This implies that 
a brahmana even if an atatayin should not be killed, but if he 
be killed sin is incurred. Katyayana 340 ( quoted in the Sm. O. 
and other digests) declares that one should not kill a brahmana 
who is eminent by reason of his tapas, Vedio study and birth, 
even though he be an atatayin; Bhrgu allows killing when the 
offender is of a lower caste than that of brahmana*. Brhaspati 341 
also says that he who would not kill a brahmana atatayin 


337. This last verse is also quoted in Baud. Dh. S. I. 10. 14 and the 
latter half of it is the same as SSntiparva 15. 55. 

338. inrsr swwtvnwrft fcfwd i firvtulvm ihr wgrsr 

Bri*»*34.17. 

339. HHW l flyfr ntWTIPnu; I in f*tac. on VT. II. 21. 

340. ai ww r ftfo ar<m u<r i <rq«w i i nerww a #lr*i 

wvft ’jai ii s ti w p w in (nnrsrc p. 315 > 

341. a<H«nP i Hgg gd gronninmnn* i vt «r 

quoted in tgfihr* ( *7. P- 315 ) 
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deserving to be killed for his violence would obtain the merit 
of an A&vamedha sacrifice. 

Commentators and writers of digests differ in their interpre¬ 
tations. Visvarupa 848 ( on Yaj. III. 222 ) remarks that he is 
guilty of brahmana-murder who kills a brahmana except in 
battle or except when the latter is an atatayin, or who kills a 
brahmana ( not an atatayin nor fighting ) on his own account 
without being employed by another or who brings about the 
death of such a brahmana by hiring another to perpetrate the 
murder for money. He further adds that the man who kills a 
brahmana at the instigation of another for money is not guilty 
of the sin of brahmana-raurder, but it is the instigator who is so 
guilty on the analogy of the rule that the merit or fruit of a 
sacrifice belongs to him on whose behalf the rtviks perform it. 
The Mit. 842 on Yaj. (II. 21) says that the real purport of Manu 
VIII. 350-351 is not to ordain that a brahmana must be killed 
if he is an atatayin, but those two verses are only an arthavada 
(laudatory or recommendatory dicta), the real meaning being 
that even a guru and a brahmana who are most highly honoured 
and who are not fit to be killed at all, may have to be killed if 
atatayins (then what of others ? ). The final conclusion of the 
Mit. is that if a brahmana who is an atatayin is being opposed 
in self-defence without any desire to kill him and if he dies 
through mistake or inattention, then the killer incurs no 
punishment at the hand of the king and has to undergo a slight 
prayascitta i. e. there is really a prohibition to kill an atatayin 
brahmana and verses like Manu VIII. 351 refer to an atatayin 
who is not a brahmana. Medhatithi appears to have held 
the same view ( on Manu VIII. 350-351 ). Kulluka explains 
Manu VIII. 350 as meaning that 1 a guru or a brahmana or others 
coming as atatayins may be killed when it is impossible to save 
oneself even by fleeing from them \ AparSrka is of opinion 844 


342. vir 

vt vravnt *r i...... qRafnr: v ra g w ir 

on vt. HI. 222. 

3 43. sn mnpfofr soviet i 

***** yrgronyr anrnrrf^gw farnfawr: w 

fodwr* i fan© on ^r. II. 21. 

sN* g fnrft 1 ^ on *n. 

III. 227 p. 1043. 
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that where an atatayin brahmana cannot be prevented from his 
wioked intent except by killing him, there only the 6&stras 
allow the killing of a brahmana but where it is possible to ward 
him off by a mere blow ( i. e. without actually killing him) 
there would be the sin of brahmana-murder if he were actually 
killed. The Sm.O. in a long note appears to hold that an atatayin 
brahmana rushing upon a man to kill him may be killed by the 
person attacked (there is no sin and no punishment nor penance 
for it), that a brahmana atatayin ( who does not come to kill 
but) who only siezes one’s fields or wife should not be killed 
(but lesser harm may be done to him with impunity) and that 
ksatriyas and others if atatayin may be killed outright. The 
Vyavahara-Mayukha* 45 adds a rider that, on account of the 
prescription contained in the section on kalivarjya (actions 
forbidden in the Kali age) viz. * the killing in a properly 
conducted fight of brahmanas that are atatayin ’ (is forbidden 
in Kali), an atatayin brahmana even when about to kill a person 
should not be killed by that person in the Kali age, that such a 
brahmana was allowed to be killed in former ages, that an 
atatayin brahmana other than one bent upon killing another 
was not be killed in all ages. The Vlramitrodaya ( pp. 19-27 ) 
has a long disquisition on this subject but space forbids us 
from giving even a brief summary of it. It will have been 
noticed how the sacredness of the brahmana’s person went on 
increasing in later ages. 

(10) Even threatening a brahmana with assault, or 
striking him or drawing blood from his body drew the severest 
condemnation from very ancient times. The Tai. 34 * S. (II. 6. 
10.1-2) oontains these words ' He who threatens a brahmana 
should be fined a hundred, he who strikes a brahmana should be 
fined a thousand, he who draws blood would not reach ( er find) 
the abode of pitrs for as many years as the dust particles that 
may be made into a paste by the quantity of blood drawn. 
Therefore one should not threaten a brahmana with assault, nor 
strike him nor draw his blood Gaut. (22. 20-22) has a 

845. fek w 1 sudfliftfiNiJ^ruil wfajfrw fifcrsni’ 

t V- 242 ; for texts vide 

Appendix. 

346. v rav rc ft vrennift ntfa* wwiw n 

enwwt fi g sfa t «r i wnjrotv 

w fSfcwnw stffcr i w. n. 6.10.1-2. 
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similar* 47 dictum, viz. that threatening a brahmana with assault 
in wrath prevents entry into heaven for a hundred years ( or 
leads to hell for a hundred years) &o. Jaimini III. 4. 17 
considers the question whether the passage in the Tai. S. is 
kvatvartha or purusartha. 

(11) For certain offenoes a brahmana received lesser 
punishment than members of other classes. For example, Gaut. 
says* 48 ‘if a ksatriya reviled a brahmana the fine was one 
hundred (karsapanas), if a vaisya did so it was 150; but if a 
brahmana reviled a ksatriya the fine was 50; if he reviled a vaisiya 
it was only 25, and if a brahmana reviled a Sudra he was not 
to be fined.’ Vide Manu VIII. 267-268 (but Manu prescribes a 
fine of twelve for a brahmana reviling a 6udra) which are the 
same as Narada (vakparusya verses 15-16 ), Yaj. II. 206-207. 
But in the case of certain crimes the brahmana was to receive 
heavier punishment. For example, in the case of theft, if a 
Sudra thief was fined 149 eight, a vais-iya 16 and a ksatriya 32, a 
brahmana was fined 64,100 or 128. Vide Gaut. 21. 12-14 and 
Manu VIII. 337-338. 

(12) According to Gaut. * 80 ( XIII. 4 ) a brahmana could 
not be cited as a witness by a litigant who was not a brahmana 
and the king would not summon him, provided he ( the 
brahmana) was not an attesting witness on a document. 
N5rada (rnadana verse 158 ) lays down that 351 ‘ drotriyas, those 
engaged in austerities, old men, those who have become 
ascetics, are not to be witnesses because the authoritative texts 
so prescribe but there is no cause assigned for this rule. * So 
Narada’s view was that a drotriya could never be cited as a 
witness by any litigant ( even by a brahmana litigant). Gaut. 
impliedly shows that even a fcrotriya could be cited as a wit¬ 
ness by a brahmana. Manu VIII. 65, Visnu Dh. S. VIIL 2 also 
forbid citing a drotriya as a witness. 


i 22. 20-22. 

848. sr# srfav) ■rnpwwiSi 1amrS i wrgrorca «nsrera: • 

i er i 21. 6-10. 

349. ajsvmf sNrrcrtsstf i fihsoftwrpfnfbrt nfSyfc; i {M s . 

i iftmr 21. 12-14 


351> qqrf ^ w vnRwi «rw? i vwwrw 


n «nxf ( w n igm 158). 



Oh. Ill ] 


Minor privileges of brahmanas 


153 


(13) Only certain brahmanas were to be invited for 
dinner in dr&ddhas and in rites for gods. Vide Gaut. 15. 5 and 
9, ip. Dh. 8. II. 7. 17. 4, Manu III. 124 and 128, Yaj. I. 
217. 219, 221. 

(14) Certain sacrifices could be performed only by 
brahmanas. For example, the Sautr&manl sacrifice and the 
sacrifices called sattras could be performed only by brahmanas.**® 
But it has to be noted that the Rajasuya sacrifice could 
performed only by ksatriyas and that according to Jaimini 
VI. 6. 24-26 even brahmanas of Bhrgu, Sunaka and Vasistha 
gotras could not perform a sattra. 

(15) The periods of mourning were less in the case of 
brahmanas. Gaut. 14. 1-4 prescribes ten days of mourning 
for brahmanas, eleven for ksatriyas, twelve for vaisyas and a 
month for sudras. Vas. Dh. S. IV. 27-30, Visnu Dh. S. 22.1-4, 
Manu V. 83, Yaj. III. 22 contain similar provisions. Later 
on ten days’ mourning came to be prescribed for all castes.*** 

Several other lesser privileges are enumerated by Narada 
(praklrnaka, verses 35-39) * The king shall show his face 
in the morning before brahmanas first of all and shall 
salute them all. When nine or seven persons ( of different 
rank) meet, they shall first make room for the brahmana 
to pass 5 * 4 by. Further privileges assigned to brahmanas 
are: free aocess to the houses of other people for the purpose of 
begging alms; the right to collect fuel, flowers, water and the 
like without its being regarded as a theft*** and to converse 
with other men’s wives without being restrained (in such 
conversation) by others; and the right to cross rivers without 
paying any fare for the ferry-boat and to be oonveyed (to the 
other bank) before other people. When engaged in trading 
and using a ferry boat, they shall have to pay no toll. A 
brahmana who is engaged in travelling, who is tired and has 


352. rrWTWt WlAluiMluittnfetpt: < 9>l?vr. sr). I. 6. 13 i ao also Jaimiui 

VI. 6. 16-23 for w*s and VI. 6. 24-26 for the proposition that wtgpus 
of gg, and gotras were not entitled to perform wws. 

353. w^T«rt*tv ewfwt tmi smrravis- 

wVhn " wilptg.in font® on *rr- HI. 22. 

354. Vide privilege No. 8 (rule about making way ) above. Gau¬ 
tama (VI. 21-22 quoted abovo p. 146 ) names seven persons, while 
yasiffha (13. 58-60) mentions nine persons about this rule. Nsrada has 
probably these two stxtra works in view here. 

355. Vide auq. w. g. 1.10. 23. 3, ng VIII, 339, wi. II* 166. 

0.D. 20 
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nothing to eat, commits no wrong by taking two canes of 
sugar or two esculent roots. 

There were some disabilities also in the oase of br&hmanas 
which have been indicated in the above discussion (viz. as 
to avocations, selling articles &o.). 

It may be convenient to bring together the disabilities of 
the sudra: 

(1) He was not allowed to study the Veda. Many of 
the smrtikaras and writers of digests 8 * 4 quote several Vedio 
passages on this point. A sruti text reads * (The Creator ) 
created the brahmana with Gayatrl ( metre), the rSjanya with 
Tristubh, the vaisya with Jagatl, but he did not oreate the 
Sudra with any metre; therefore the sudra is known to be 
unfit for the samskara (of upanayana) *. The study of the 
Veda follows after Upanayana and the Veda speaks of the 
Upanayana of only three classes 857 * one should perform 
upanayana for a brahmana in spring, for a rijanya in summer 
and in sarad (autumn) for a vaisiya. * Not only was the sudra 
not to study the Veda, but Veda study was not to be carried 
on in his presence (vide note 75 above ). 858 This attitude 
need not cause wonder. The sacred Vedio literature was largely 
created and preserved entirely by the brahmanas (the ksatriyas 
contributing if at all a very small Bhare in that task). If the 
brahmanas desired to keep their sacred treasure for the twice* 
horn classes in these circumstances, it is understandable and for 
those ages even excusable. In the 20th century there are vast 
majorities who are not allowed by small minorities of imperial¬ 
istic and capitalistic tendencies to control the just and equitable 
distribution of the material goods produced mostly by the 
labour and co-operation of those majorities and doctrines are 
being openly professed that certain races alone should be 
imparted higher and soientifio knowledge while other so-called 
inferior races should be only hewers of wood and drawers 
of water. 

356. ijnrsvr firawr snrnrr w qpf- 

P l WlW t uT l vfite ivr 3, quoted by p. 23 who quotes 

‘ w a intros i» 

357. Vfpft ■ri ymgmfla rfteft I This is the basis 

of Jaimini VI. 1. 33 and is relied on by Sahara. Vide ip. Dh. 8.1.1.1.6, 

858. snnft i wtwriirrwrwst sgpm vr q w iR wi i 

a n 18.13. Vide ifK 16. 18-19, amr. 
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There are however faint traces that in anoient times this 
prohibition of Veda study was not so absolute and universal as 
the smrtis make it. In the Chandogya Upanisad IV. 1-2, we 
have the story of JSnasruti PautrSyana and Raikva where the 
latter addresses Janasruti as Sudra and imparts to him the 
Samvarga (absorption ) vidya* si It appears that JanaSruti was 
a Sudra to whom the vidya embodied in the Chandogya ( which 
is also Veda ) was imparted. It is no doubt true that in the 
VedSntasutra* 60 (1.3. 34) the word Sudra is explained not as 
referring to the class, but as meaning that sorrow (6uc) arose in 
J&naSruti on hearing the contemptuous talk of the flamingoes 
about himself and he was overcome ( from dru ) by that (i. e. 
Sudra is derived from sue and dru ). But this far-fetched 
explanation had to be given because of the praotice current in 
the times of the Vedantasutras that the Sudra is not entitled to 
study the Veda. Gaut. XII. 4 went so far as to prescribe ‘ if the 
sudra intentionally listens for committing to memory the Veda, 
then his ears should be filled with ( molten ) lead and lac; if he 
utters the Veda, then his tongue may be cut off; if he has 
mastered the Veda his body should be hacked ’ ** 1 . 

Though the Sudra could not study the Veda, he was not 
debarred from hearing the itihasas (like the Mahabharata) and 
the PurSnas. The 2(2 Mahabharata (Santi 328. 49 ) expressly says 
that the four varnas should hear the Mahabharata through a 
brahmana as reader. The Bhagavatapurana* 8 * says that as the 
three Vedas oannot be learnt by women, sudras and br&hmauas 
( who are so only by birth ), the sage ( Vyasa) composed the 
story of the Bharata out of compassion for them. The Sudraka- 
malakara 264 ( pp. 13-14 ) cites several passages from the puranas 


360. WIIW?ft ft > frfin r y r I. 3. 34; vide 
vol. I. 8. 158 where this derivation is followed. 
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to the effect that the dadra could not study the smrtis and pur&nas 
by himself. Even Manu II. 16 seems to suggest that only the 
dvijatis had the privilege to listen to the Manusm;ti ( and not 
sudras ). The only privilege conceded by the Sudrakamal&kara 
to the sudra is that he can aoquire knowledge by listening to 
the puranas read by a brahmtma (p. 17); the Kalpataru and other 
works allowed the sudra to read and repeat Purana mantras. 
Sarhkaracarya on Vedantasutra ( I. 3. 38 ) quotes Santi 328. 49 
and says that the sudra has no adhikara ( eligibility ) for bra- 
hmavidya based upon a study of the Veda, but that a sudra can 
attain spiritual development (just as Vidura and Dharraa- 
vySdha mentioned in the Mahabharata did ) and that he may 
attain to moksa, the fruit of correot knowledge. In certain digests 
we find a smrti quotation to the effect that Sudras are Vajasa- 
neyins. This is 365 explained as meaning that the sudra should 
follow the procedure prescribed in the grhyasutra of the Vajasa- 
neya Sakha and a brahmana should repeat the mantra for him. 
This i3 probably based on the Harivamsa (Bhavisyat-parva, 
chap. III. 13 ) “all will expound brahma; all will be V&jasane- 
yins; when the yuya comes to a close sudras will make use of 
the word ' bhofe. ’ in address ” (sarve brahma vadisyanti sarve 
Vajasaneyinah). 

(2) The sudraB were not to consecrate sacred fires and to 
perform the solemn Vedic sacrifices. Vide note 73 above. Jaimini 
(I. 3, 25-38) elaborately discusses this question and arrives at 
the conclusion that the sudra cannot conseorate the three sacred 
fires and so cannot perform Vedic rites. Among the reaBonB 
given are that in several Vedic passages only the three higher 
classes are referred to in the case of the conseoration of fires, 
about the samans to be sung, about the food to be taken when 
observing vrata. m It is however interesting to note that at least 
one ancient teacher (Badari) 867 was found who advooated that 
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by Jaimini ( I. 3. 25-38 ) and Sahara. 
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even 6udras could perform Vedio sacrifices. The 'Bb&radvSja 
Srauta sufcra 848 (V.2.8) states the opinion of some that the sudra 
can conseorate the three sacred Vedic fires. The Katyayana- 
6rautasutra (I. 4. 5 ) prescribes that all can perform Vedic rites 
except those who are deficient in a limb, who are not learned in 
the*** Veda, who are impotent and fiudras; but the commentary 
thereon states by way of purvapaksa that there are certain 
Vedic texts which lead to the inference that the Sudra had the 
adhik&ra for Vedic rites e. g. in Sat. Br. I. 1. 4.12 (S. B. E. vol. 
XII. p. 28 ) it is said with reference to the Haviakrt call “Now 
there are four different forms of this call, viz. ‘ Come hither ’ 

(ehi) in the case of a brShraana ; ‘ approach ’ (Sgahi) and 
* hasten hither * (adrava) in the case of a vaidya and a member 
of the military caste and 1 run hither ’ (Sdhava) in that of a 
Sudra.” Similarly in the Somayaga in place of the payovrata 
(vow to drink milk only ) mastu ( whey) is prescribed for sudra 
(indicating thereby that the sudra could perform SomaySga) 
and in dat. Br. (XIII 8. 3. 11, S. B. E. vol. 44, p. 435 ) with 
reference to sepulchral mounds it is said ‘ for the k^atriya he may 
make as high as a man with upstretohed arms, for a brShmana 
reaching up to the mouth, for a woman up to the hips, for a 
vaisya up to the thighs, for a sudra up to the knee ’. The 
commentary on the K&ty&yana Srauta 1.1.6 says that the word 
fiudra here stands for rathakfira because ( aoc. to Y&j, I. 91) his 
mother's mother is a sudra woman. 

Though the siudra was not authorized to perform Vedic 
rites, he was entitled to perform what is called purta~dharma m 
i. e. the building of wells, tanks, temples, parks and distribution 
of food as works of charity and gifts on such occasions 
as eolipees and the Sun’s passage from one zodiaoal sign 
into another and on the 12th and other tithia. He was 
allowed to perform the five daily sacrifices called Mahayajfias 


368. fruit Hupf w sufcu'wrnHnhH)*) u ftmr fe<mn ■ u ng i mefomsi 
V. 2. 8. ( Journal of Vedio studies, Lahore, vol I for Sep. 1934 ). 
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in the ordinary fire, he oould perform SrSddha, he was to think 
of the*devatas and utter loudly the word ‘ namah * whioh was 
to be the only mantra in his oase (i. e. he was not to say 
* Agnaye svah&’ but to think of Agni and say 171 ‘namah’). 
Manu X 127 prescribes that all religious rites for the dudra 
are without (Vedic) mantras. According to Borne the dudra 
could also have what is called Vaivahika fire (i. e. fire kindled 
at the time of marriage) in Manu III 67 and Yaj. I. 97, but 
Medhatithi (on the same verse), the Mit. ( on Yaj. 1.121), the 
Madanaparijata ( p. 231) and other works say that he should 
offer oblations in the ordinary fire and that there is no Yaivahika 
fire for the siQdra. All persons including the sudras and even 
oandalas were authorized to repeat the Ramamantra of 13 letters 
(Sri Rama jaya Rama jaya jaya Rama) and the Siva mantra 
of five letters (namah Sivaya), while dvijatis could repeat 
the Siva mantra of six letters (Om namah Sivaya). Vide 
Sudra-kamalakara pp. 30-31, where passages of Varaha, Vamana 
and Bhavisya Puranas are cited to show that sudras are entitled 
to learn and repeat mantras of Visnu from the Paficaratra texts 
and of Siva, the Sun, Sakti and Vinayaka. The Varahapurana 
(128. 22-31) describes the initiation ( dlksa) of a &udra as a 
devotee of Visnu (as a bhagavata ). 

(3) As to Samskaras, there is some apparent oonflict 
among the authorities. Manu X 126 says ‘ The sudra incurs 
no sin (by eating forbidden articles like onions and garlic), 
he is not fit for samskaras, he has no adhikara for (authority to 
perform) dharma nor is he forbidden from performing dharma ’ 
and in IV. 80 (which is the same as Vas. Dh. 8.18.14 and Visnu 
Dh. S. 71. 48-52) we see * one should not give advice to a Sudra, 
nor give him leavings of food nor of sacrificial oblations, one 
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should not impart religious instruction to him nor ask him to 
perform vratas Laghuvisnu m (1.15) oontains the dictum that 
the Sudra is devoid of any samsk&ra. The Mit. on Y&j. IIL 262 
explains the words of Manu IY. 80 about vratas in the case of 
Sudras as applicable only to those Sudras who are not in 
attendance upon members of the three higher oastes and esta¬ 
blishes that sudras can perform vratas (but without homa and 
muttering of mantras ). AparSrka on the same verse ( Manu IV. 
80 ) explains that the Sudra cannot perform vratas in person, 
but only through the medium of a brahmana. The Sudra- 
kamalakara (p. 38) holds that sudras are entitled to perform 
vratas, fasts, mah&danas and prayascittas, but without homa 
and japa. Manu X. 127 allows religious Sudras to perform all 
religious acts which dvij&tis perform, provided they do not use 
Yedio mantras. On the other hand Sankha (as quoted by 
ViSvarupa on Yaj. I. 13) opines that samsk&ras may be 
performed for Sudras but without Yedio mantras. Yama quoted 
in Sm. C. (L p. 14) says the same. Veda-Vy&sa (I. 17) 
prescribes that ten samsk&ras (viz. garbh&dh&na, pumsavana, 
slmantonnayana, j&takarma, n&makarana, niskramana, anna- 
pr&Sana, oaula, karnavedha and vivaha) can be performed in 
the oase of Sudras, but without Yedio mantras. Haradatta ( on 
Gautama X. 51) quotes a grhyakSra to the effect that even in 
the oase of the Sudra the rites of niseka, pumsavana, slmanton¬ 
nayana, j&takarma, n&makarana, annapr&sana and oaula are 
allowed but without Yedio mantras. When Manu prescribes 
(IL 32 ) that the Sudra should be given a name oonnected with 
service, he indicates that the Sudra could perform the ceremony 
of n&makarana. So when Manu (IY. 80 ) states that he deserves 
no>8amsk&ra, what he means is that no samskara with Yedio 
mantras was to be performed in his oase. Medh&tithi on Manu 
IY. 80 says that the prohibition to give advice and impart 
instruction in dharma applies only when these are done for 
making one’s livelihood, but if a Sudra is a friend of the 
family of a brahmana friendly advioe or instruction can be 
given. Vide Sudrakarnal &kara p. 47 for several views about 
the samsk&ras allowed to Sudras. 

(4) Liability to higher punishment for certain offences. 
If a Sudra committed adultery with a woman of the three 
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higher castes, Gaut. 373 ( XII. 1-2 ) prescribed the cutting off of 
his penis and forefeiture of all his property and if he was 
guilty of this offence when entrusted with the duty of pro¬ 
tecting her, he was to suffer death in addition. Vas. Dh. S. 21.1* 
Manu VIII. 366 prescribe death in the case of a sudra having 
intercourse with a brahmana woman whether she was willing 
or unwilling. On the other hand, if a brahmana committed 
rape on a brahmana woman he was fined a thousand and five 
hundred if he was guilty of adultery with her (Manu VIII. 378) 
and if a brahmana had intercourse with a ksatriya, vaisya or 
Sudra woman, who was not guarded, he was fined five hundred 
(Manu VIII. 385 ). Similarly in the case of Vakparufya 
(slander and libel) if a sudra reviled a brahmana he received 
oorporal punishment or his tongue was cut off (Manu VIII. 
270), but if a ksatriya or vaisya did so they were respectively 
fined 100 or 150 ( Manu VIII. 267 ) and if a brahmana reviled 
a sudra, the brahmana was fined only 12 (Manu VIII. 268) 
or nothing (acc. to Gaut. XII. 10 ). In the case of theft, how¬ 
ever, the sudra was fined much less. Vide above p. 152 (No. 11 
among the privileges of brahmanas). 

(5) In the matter of the period for impurity on death or 
birth the sudra was held to be impure for a month, while a 
brahmana had to observe ten days* period only. Vide above 
p. 153 (No. 15 among the privileges of brahmanas). 

(6) A Sudra could not be a judge or propound what 
dharma was. Manu ( VIII. 9) and Yaj. I. 3 lay down that 
when the king does not himself look into the litigation of 
people owing to pressure of other business, he should appoint a 
learned brahmana as a judge. Manu ( VIII. 20) further says 
that a king may appoint as his judge even a brahmana who is 
so by birth only (i. e. who does not perform the peculiar 
duties of brahmanas), but never a sudra. Katyayana (as quoted 


373. arrfcsvPumif svsrtf w • wguifkwj» nWr 12.1-2. 

In parts of Amerioa the penalty for an attempt to .commit a rape 
on n white woman is burning alive, but only if the offender has a black 
skin. As to Borne vide Weetermarok’s 'The Origin and Development 
of moral Ideas ’ ( 1912) vol. I. p. 433 “from the beginning of Empire 
the citizens were divided into privileged classes and commonalty- 
u'erque ordo and plebt —and whilst a commoner who was guilty of 
murder was punished with death, a murderer belonging to the 
privileged classes was generally punished with deportation only. ” 
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in* 74 the Mit. on Yaj. I. 3 ) says that when a brahmana is not 
available (as a judge ) the king may appoint as judge a 
ksatriya or a vaifiya who is proficient in dharmadastra, but he 
should carefully avoid appointing a 6udra as judge. 

(7) A brahmana was not allowed to receive gifts from a 
6udra except under great restrictions. Vide above note 239. 

(8) A brahmana could take 875 food at the houses of mem¬ 
bers of the three classes who performed the duties prescribed for 
them by the sastras ( according to Gaut.), but he could not take 
food from a Sudra except when the 6udra was his own cowherd, or 
tilled his field or was a hereditary friend of the family, or his 
own barber or his dasa. Vide Gaut. XVII. 6 and Manu IV. 253 
( = Visnu Dh. S. 57. 16 ), Yaj. I. 166, Parasara IX. 19. Ap. Dh. 
S. I. 5. 16. 22 says 874 * that food which is brought by an impure 
sudra should not be eaten by a brahmana;* but Apastamba allows 
sudras to be cooks in brahmana households provided they were 
supervised by a member of the three higher classes and observed 
certain hygienic rules about paring nails, the cutting of hair. 
Manu IV. 211 forbade in general the food of a sudra to a 
brahmana and by IV. 223 he laid down that a learned brahmana 
should not take cooked food from a sudra who did not perform 
sraddha and other daily rites ( mahayajrias ) but that he may 
take from such a Sudra uncooked grain for one night, if he 
oannot get food from anywhere else. Baud. Dh. S. (IL 2. 1) 
requires a brahmana to avoid the food of vysalas (sudras ). 
Gradually rules about taking food from Sudras became stricter* 
The Sahkhasmrti (13. 4 ) remarks that brahmanas fattened on 
the food given by Sudras are Panktidusaka. Parasiara 877 XI. 13 
ordains that a brahmana may take from a Sudra ghee, oil, milk, 
molasses and food fried in oil or ghee, but should eat it on a 
river bank and not in the Sudra’s house and the Par. M. adds 
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(II. 1. pp. 411-12) that this permission is meant to apply only 
when the brShmana is tired by travelling and no food from a 
member of another class is available. Haradatta on Gaut. 
XVII. 6 remarks that a br&hmana could take food from a sudra 
who was a cowherd &o. only in the case of very extreme cala¬ 
mities. AparSrka also (p. 244 on Yaj. I. 168) says the same. 
In the kalivarjya (actions forbidden in the kali age) the old 
praotice of eating the food of cowherds, barber &c. was for¬ 
bidden.* 78 

(9) The Sudra gradually came to be so much looked 
down upon that he could not touch a brShmana, though at one 
time he could be a cook in a brShmana household and a brSh¬ 
mana could eat food from his house. In the AnusSsanaparva 
(59.33 ) it is said 379 ‘ a brShmana should be served by a 
Sudra from a distance like blazing fire; while he may be 
waited upon by a ksatriya or vaiSya after touching him.’ 
AparSrka (p. 1196) quotes two smrti texts * a brShmana on 
touching a Sudra or nisSda becomes pure by Scamana ( ceremo¬ 
nial sipping of water); on touching persons lower than these, 
he becomes pure by bathing, prSnSyStna and the strength of 
tapas ; on seeing a ram, a cock, a crow, a dog, a Sudra and an 
antySvasSyin (an antyaja), one should stop the rite that is 
being performed and on touching them one should take a bath 
On this AparSrka explains that if a man who touched a Sudra 
cannot bathe then he may resort to sipping water, but if able he 
must take a bath or that on touching a sat-Sudra one may have 
recourse to Scamana and on touching an asat-Sudra one must take 
a bath. We find from the Grhyasutras 380 that in Madhuparka 
offered to a snStaka the feet of the guest (even if he was a 
brShmana) were washed by a Sudra male or female. So there 
oould have been no ban against a Sudra touching a brShmana 
then. The Ap. Dh. S. (II. 3. 6. 9-10) says that two Sudras should 
wash the feet of a guest, according to some teaohers (in the 
case of a householder who has several dSsas ), while Apastamba 
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himself says that one sudra should wash the guest’s feet and 
another should sprinkle him with water. 881 

(10) As the Shdra could not be initiated into Vedic 
study, the only fiarama out of the four that he was entitled to 
was that of the householder. In the AnusSsanaparva (165.10 ) 
we read 888 ' I am a sudra and so I have no right to resort to the 
four &Sramas ’. In the Santiparva 888 (63. 12-14 ) it is said, * in 
the case of a 6udra who performs service (of the higher olasses ), 
who has done his duty, who has raised offspring, who has 
only a short span of life left or is reduced to the 10th stage 
(i. e. is above 90 years of age ), the fruits of all Ssramas are 
laid down (as obtained by him) except of the fourth.’ Medha- 
tithi on Manu VI. 97 explains these words aB meaning that the 
audra by serving brahmanas and prooreating offspring as a 
house-holder acquires the merit of all asramas except moksa 
which is the reward of the proper observance of the duties of 
the fourth a&rama. 

(11) The life of a sudra was esteemed rather low. Y&j. 
III. 236 and Manu XI. 66 include the killing of a woman, 
a sudra, a vaidya and a ksatriya among upapatakas; but the 
prSyasoittas and gifts prescribed for killing these show that the 
life of the sudra was not worth much. On killing a ksatriya, the 
pr&yadoitta prescribed was brahmaoarya for six years, gift 
of 1000 cows and a bull; for killing a vaisya, brahmaoarya 
for three years and gift of 100 cows and a bull; for killing 
a £udra brahmaoarya for one year, gift of 10 cows and a bull. 
Gaut XXII. 14-16, Manu XI, 126-130, Yaj III. 266-267 say 
practically the same thing. Ap. Dh. S. (I. 9. 25, 14-1. 9. 26. 1) 
says that on killing a crow, a chameleon, a peacock, a oakravaka, 
flamingo, bhasa, a frog, ichneumon, musk-rat, a dog, a cow and 
draught ox the prSyascitta is the same as that for killing a 
Sudra. Manu (XL 131) says 4 on killing a oat, an ichneumon, 
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oSsa, a frog, a dog, iguana, owl and crow, tbe pr&ya&oitta is the 
same as that for killing a sudra. 884 

If the 6udra laboured under oertain grave disabilities, he 
had certain compensating advantages. He could follow almost 
any profession except the few specially reserved for br&hmanas 
and ksatriyas. Even as to the latter many fcudras beoame 
kings and Kaut. in his Arthasastra (IX. 2) speaks of armies of 
6udras (vide note 266 above). The sudra was free from the 
round of countless daily rites. He was compelled to undergo 
no sathskara (exoept marriage), he could indulge in any kind 
of food and drink wine, he had to undergo no penances for lapses 
from the rules of the Sastras, he had to observe no restrictions of 
gotra and pravara in marriage. Those western writers who turn 
up their nose at the position of the sudras in ancient and 
medieval India conveniently forget what atrocious crimes 
were perpetrated by their people in the institution of slavery 
and in their dealings with the Bed Indians and other backward 
coloured races; how nations of Europe out of false pride of 
race have passed in the 20th century laws prohibiting marriages 
between the so-called Aryans and non-Aryans and preventing 
the latter from holding state offices and carrying on several 
occupations and how discrimination is made against coloured 
men on railways, in hotels and other places of public resort 
and how even in India separate third class compartments were 
reserved on railways for Europeans, for entering whioh Indians 
were prosecuted and sentenced in their own country. Vide 
Emperor vs Narayan 25 Bom. L. R. 26 for such a case. 


384. Those who are familiar with the cases decided in India in whioh 
Indian servants or coolies were kicked by European employers and diad 
as a result and in which the offenders were either acquitted or let off 
on a small fine (on the ground that tbe deceased had an enlarged spleen) 
need not feel surprised at tbe above statement of affairs in India over 
two thousand years ago, 



CHAPTER IV 

UNTOUCHABILITY 

Those who have written on the Indian caste system have 
always been struck by the fact of the existence of certain 
castes that are treated as untouchables. But it should not be 
supposed that this is something oonfined only to India. Even 
nations that have no caste system at all have often carried out 
complete segregation of certain people dwelling in their midst, 
which in essentials is the same as the system of untouchability 
in India. The Encyclopaedia of social sciences vol. XI. p. 339 
says that in the southern States of U. S. A. discrimination 
against Negroes took the form of ‘residential segregation 
separation of the races in public conveyances and places of 
amusement, exclusion of Negroes from public institutions and 
educational discrimination. Disenfranchisement and sooial 
discrimination had their economic counterpart in all branches 
of industry except agriculture and domestic and personal 
service, 88 * occupations to which Negroes had been habituated 
under the slave regime. * It is also within living memory that 
Mahatma Gandhi had to lead a movement of satyagraha in 
South Africa against the discriminating treatment of Indians 
and even now in Natal and other parts of British Africa there 
is legislation restricting Indians in the matter of residence 
and purchases of land. 

In the early Vedic literature several of the names of castes 
that are spoken of in the smrtis as antyajas occur. We have 
carmamna ( a tanner of hides ? ) in the Rgveda ( VIII. 5. 38 ), 
the Cfindfila and Paulkasa occur in the Vftj. S., the Vapa or 
Vaptft (barber ) even in the Rg., the VidalakSra or Bidalak&ra 
( corresponding to the buruda of the smrtis ) occurs in the 
Vfij. S. and the Tai. Br„ VSsahpalpulI (washerwoman) correspond¬ 
ing to the Rajaka of the smrtis in the V&j. S. But there Is no 


385. Vide Westermarck’s ‘The Origin and Development of the 
moral ideas’ vol. I. pp. 370-371 for the treatment of Bushmen in Africa 
and Australia and of Negroes in America. Vide ‘Satyagraha in South 
Africa’ by Mahatma Qandhi translated by Mr. Valji Govindji Des^i 
(published by 8. Ganesan, 1938 ). 
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indication in these passages whether these, even if they formed 
castes, were at all untouohables. The utmost that can be said 
is that as the Paulkasa is assigned to bibhatsa (in Vaj. S. 30.17 ) 
and CSndala to VSyu (in the Purusamedha), the Paulkasa lived 
in such a way as to cause disgust and the CSndSla lived in the 
wind (i. e. probably in the open or in a oemetery ), The only 
passage of Vedio literature on which reliance can be placed for 
some definite statement about candalas is in the Ch&ndogya 
Up. 88 ® V. 10. 7. where while describing the fate of those souls 
that went to the world of the moon for enjoying the rewards of 
some of their actions it is stated ‘ those who did praiseworthy 
actions here, quickly acquire birth in a good condition, viz. in 
the condition of a br&hmana, a ksatriya or vaisya, while those 
whose actions were low ( reprehensible ) quickly acquire birth 
in a low condition i. e. as a dog, or a boar or a candala. * 
This occurs in PaficSgnividya, the purpose of which is to teach 
vairagya and disgust with the transmigratory world. This 
passage does not enjoin anything, it is a bare statement by way 
of explanation or elucidation. All that can be legitimately 
inferred from this is that the first three varnas were commended 
and that cand&las were looked upon as the lowest in the social 
soale. It is to be noticed that the &udra varna does not occur 
in this passage at all. So probably even in the times of the 
Chandogya the candala was looked upon as a sudra, though lowest 
among the several Sudra subcastes. The cand&la is equated 
with the dog and the boar in this passage, but this leads hardly 
anywhere. It is no doubt stated in the Sat. Br. XII. 4.1. 4 * ssr 
that‘three beasts are unclean in relation to a sacrifice viz. the 
vicious (filthy) boar, the ram and the dog. ’ Here it is dear that 
every boar is not unclean, but probably only that variety that 
subsists on the village offal. On the other hand the flesh of 
boars was said to cause great delight to the Pitps when offered 
in Sr&ddha (vide Manu III. 370 and Yfij. I. 259). Therefore this 
Upanisad passage does not say anything on the point whether the 
Candala was in its day untouchable. This passage may be com¬ 
pared with another in which the dfidra is said to be a walking 
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oemetery. If the sudra was not untouchable in the Vedic 
literature, and if he was allowed to be a cook for brShmanas and 
to wash the feet of brfihmana guests in spite of that passage ( as 
stated in the Dharmasutras quoted above pp. 161-162), there is 
no reason to suppose that the Chandogya passage indicates that 
the candSla was untouchable in the remote ages. Another 
passage is relied upon by orthodox writers to support the theory 
that untouchability of candalas is declared in Vedic writings. 
In the Br. Up. I. 3 the story is narrated that gods and asuras 
had a strife and the gods thought that they might rise superior 
to the asuras by the Udgltha. In this vidyS occurs the passage* 88 
‘ this devats ( PrSna) throwing aside the sin that was death 
to these devatfts ( vftk etc.) sent it to the ends of these quarters 
and he put down the sin of these devatas there ; therefore one 
should not go to people (outside the Aryan pale) nor to the 
ends ( of the quarters) thinking * otherwise I may fall in with 
pdpman i. e. death \ In the first place there are no peoples 
expressly named here. Samkara explains that by ‘ end of the 
quarters ’ are meant regions where people opposed to Vedic 
culture dwell. This description can only apply to people like 
the mlecchas and not to candalas who are not opposed to 
Vedio knowledge (but who have no adhikara to learn it). 
Besides candalas might stay outside the village? but they do 
not stay at the end of the quarters* 89 (or at the end of the arya 
territory). Hence this passage does not help in establishing 
the theory of untouohability for Vedic times. 

Next comes the consideration of the evidence derived from 
the sutras and smrtis. But certain preliminary observations 
must be made to olarify the position. The theory of the early 
smrtis was that there were only four varnaB and thexe was no 
fifth varna. Vide Manu X. 4 and Anu&sanaparva 47.18.* 80 
When in modern times the so-called untouchables are referred 
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to as the paflcamas, w that is something against the smrti tradi¬ 
tion. Pan. II. 4. 10 and Patafijali 8 * 8 say that a SamShftra- 
dvandva oompound can be formed from several subdivisions of 
Afidras that are not ruravasita e. g. we can have the compound 
' taks&yask&ram * meaning carpenters and blacksmiths, but not 
'carujtala-mrtapam', because candalas and mrtapas are niravasita 
Audras (and so the compound will be * candalamrfcap8h). There¬ 
fore it follows that Pan. and Patanjali included candalas and 
mrtapas among Audras. When Ahgiras (note 171 above) 
includes ksatr, suta, vaidehika, magadha and ayogava (that are 
pratiloma castes) among antyavasayins along with c&ndfila 
and Avapaca, he makes it clear that he regarded candalas as 
included among Audras, for Manu X. 41 declares that all 
pratiloma castes are similar to Audras in their dharma and 
beoause the Sfintiparva 297.28 m expressly says that the 
vaidehika is called Audra by learned dvijas. Gradually how¬ 
ever, a distinction was made between Audras and castes like 
o&pd&las. Fresh castes were then added to the list of untoucha¬ 
bles by custom and usage and the spirit of exclusiveness, though 
there is no warrant of the A&stras for such a procedure. 

Untouchability did not and does not arise by birth alone. 
It arises in various ways. In the first place, persons beoome 
outeasted and untouchable by being guilty of certain acts that 
amount to grave sins. For example, Manu IX. 235-239 prescri¬ 
bes that those who are guilty of br&hmana-murder, theft of 
br&hmapa’s gold or drinkers of spirituous liquors should be 
excommunicated, no one should dine with them or teach them, 
or offloiate as priests for them, nor should marriage relationship 
be entered into with them and they should wander over the 
world exoluded from all Vedio dharmas. But if they perform 
the proper prftyaAcitta they are restored to caste and beoome 
touchable. Seoondly, persons were treated as untouohables 
simply through religious hatred and abhorrence beoause they 
belonged to a different sect or religion. For example, Aparfirka 

391. N. P. Dntt in 1 Origin and growth of caste in India ’ rol. I. 
p. 105, (1931) speaks of ' Nlbhadas, chandalas and paulkaias as the 
fifth varipa ’. 

392. Vide note 200 above for the quotation from the MahXbhSfy*. 
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(p. 923 ) and Sin. C. m (I. p. 118) quote verses from the Saf 
trimian-mata and BrahmandapurSna that ‘on touching Bauddhas, 
Pdsupatas, Jainas, Lok&yatikas, KSpilas (Sfimkhyas) and 
br&hmanas guilty of doing actions inconsistent with their oaste 
one should enter water with the olothes on and also on touching 
Saivas and atheists’. It is worthy of note that Apar&rka 88s p. 923 
quotes a verse of Vrddha-Y&jhavalkya that on touching 
cfind&las, pukkasas, mlecchas, Bhillas and Paraslkas and persons 
guilty of mah&patakas one should bathe with the clothes on. 
Thirdly, certain persons, though not untouohable ordinarily, 
became so, if they followed certain occupations, e. g. if a person 
touches a brahmana who is devalaka (i. e. has been doing wor¬ 
ship to an image for money for three years) or who is a priest 
for the whole village, or a person who sells a soma plant, then 
he has to bathe with his clothes on. 384 Fourthly, persons become 
untouchable when in certain conditions e. g. a person if he 
touches even his wife in her monthly period or during the 
first ton days after delivery or if he touches a person during 
the period of mourning on the death of some relative or a 
person who has carried a corpse to the cemetery and has not 
yet bathed, he then has to take a bath with his clothes on (vide 
Manu V. 85). Fifthly, certain races such as mleochas and 
persons from certain countries and the countries themselves 
were regarded as impure ( vide notes 40, 42,49 ). Further the 
smrtis say that persons following certain filthy, low and dis¬ 
approved avooations were untouohable e. g. Samvarta* 87 quoted 
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by Aparfirka p. 1196 says 'on touohing a fisherman, a deer-hunter, 
a hunter, a butcher, a bird-oatoher, and a washerman one must 
first bathe and then take one’s meal’. It is to be remarked that such 
texts do not expressly make a man of those castes untouchable 
even if he does not pursue the occupation stated, but they have 
rather the occupation in view. Such occupations were thought 
impure, as it was believed that if one was to secure the final goal 
of liberation, one muBt cultivate purity of mind as well as body, 
and as great importance came to be attached to cleanliness 
and the ceremonial purity of the body for spiritual purposes ; 
and emphasis was laid upon not coming in contact with 
persons carrying on filthy or impure pursuits, but also with 
animals and even inanimate objects. These Restrictions were 
not inspired by any hardness of heart or ariy racial or oaste 
pride as; is often said, but they were due to psychological or 
religious views and the requirements of hygiene. Ap. Dh. S. 
L 5.15.16 says ' a person touched by a dog should take a bath 
with his clothes on’. Vide also Vas. Dh. S. S3. 33, Visnu Dh. 
S. 22. 69. Vrddha-HSrlta ( chap. 11. 99-102) enumerates certain 
vegetables and herbs (such as leek) and other articles on 
touohing whioh one was to bathe. Ap. Dh. S. (II. 4. 9. 5 ) 
requires every house-holder to give food after Vaitvadeva to all 
including c&ndSlas, dogs and crows. And this practice is 
followed even now by those who perform Vaisvadeva. The 
anoient Hindus had a horror of uncleanliness and they desired 
to segregate those who followed unclean professions like those 
of sweepers, workers in hide, tanners, guardians of cemeteries 
&o. This segregation cannot be said to have been quite unjus¬ 
tifiable. Besides those who are not familiar with anoient or 
even modern Hindu notions must be warned against being 
carried away by the horror naturally felt at first Bight when 
oertain classes are treated as untouohable. The underlying 
notions of untouohability are religious and ceremonial purity 
and impurity. A man’s nearest and dearest women relatives 
such as his own mother and wife or daughter are untouchable 
to him during their monthly periods. To him the most 
affectionate friend is untouchable for several days when the 
latter is in mourning due to death in the latter’s family. A person 
oannot touch his own son ( whose thread oeremony has been 
performed ) at the time of taking meals. In this latter oase 
there is no idea of impurity and in most of these cases there is 
no idea of superiority or inferiority. Ab many professions and 
crafts were in ancient times hereditary, gradually the idea arose 
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that a man who belonged to a caste pursuing oertain filthy or 
abhorred avocations or crafts was by birth untouchable. Medie¬ 
val and modern usage bad no doubt reached the stage that if a 
man belonged by birth to a caste deemed by custom to be untou¬ 
chable he remained an untouohable whatever profession or craft 
he may pursue or even if he pursued no profession. But ancient 
and medieval writers thought otherwise and there was also great 
divergence of view as to who were untouohables and to what ex¬ 
tent. The only caste that is said by the most ancient Dharma- 
sutras to be untouchable by birth is that of candalas and the word 
cSndala has a technical meaning in these works as stated above 
(p. 81 ) under cSndala. Gaut. (IV. 15 and 23) says that the cSn¬ 
dala is the offspring of a sudra from a brahmana woman and that 
he is the most reprehensible among the pratilomas. Ap. Dh. S. II. 
1. 2. 8-9 m states that on touching a cSndala one should plunge 
into water, on talking to him one should converse with a brah¬ 
mana ( for purification ), on seeing him one should look at the 
luminaries ( either the Sun or moon or stars ). We have seen 
above that there were three kinds of cSndalas and they were all 
so by virtue of the circumstances of their birth. Manu (X. 36, 
51 ) makes only the andhra, meda, cSndala and svapaca stay 
outside the village and makes the antyavasayin (X. 39 ) stay 
in a oemetery. That leads to the inference that other men even 
of the lowest castes could stay in the village itself. HSrlta 599 
quoted by AparSrka ( p. 279 ) states * if a dvijati’s limb other 
than the head is touched by a dyer, a shoemaker, a hunter, a 
fisherman, a washerman, a butcher, a dancer ( nata), a man 
of aotor caste, oilman, vintner, hangman, village cock or 
dog, he becomes pure by washing that particular limb and by 
Bipping water (i. e. he need not bathe)’. Here most of the 
seven antyajas are included and it is expressly said that 
their touch is not so impure as to require a bath. Angiras 
(verse 17) states that a dvija when he comes in contact 
with a washerman, a shoemaker, a dancer (nata), a fisher¬ 
man or a worker in bamboo becomes pure by merely acamana (by 
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sipping water). The NitySoSrapaddhati (p. 130) quotes a 
verse 400 to the effect that even on coming in contact with 
oandalas and pukkasas one need not bathe, if the latter stand 
near a temple of Visnu and have oome for the worship of 
Visnu. Alberuni in his work on India (tr. by Sachau vol. I* 
chap. IX) refers to two olasses of antyajas, the first of which 
had eight guilds (seven of which were practically the same as 
the seven in note 170 above, the eighth being the weaver) and a 
second group of four viz. Hadi, Doma, Chandala and Bhadatau. 
As to the first group he says that they intermarried except the 
fuller, shoemaker and weaver. Alberuni seems to have been 
misinformed as to this and what caste he means by Bhadatau 
is not clear. Medhatithi 401 in hiB commentary on Manu X. 13 
is positive that the only pratiloma who is untouchable is the 
candala and no bath is necessary on coming in oontaot with the 
other pratilomas (viz. sfita, m&gadha, Syogava, vaidehika and 
ksatr). Kulluka also says the same. Therefore it follows that 
in spite of the smrti texts (notes 170,171,173) including the pra¬ 
tilomas among antyajas along with the c&ndalas, such authorita¬ 
tive and comparatively early commentators as Medhatithi (about 
900 A. D.) were firmly of opinion that they were not untouchable. 
Manu 408 V. 85 and Ahgiras 152 prescribe a bath for ooming in 
bodily contact with a divakirti (a candala), udakyft (a woman 
in her monthly period), patita (one outoasted for sin &o.), 
sutika (a woman after delivery), a corpse, one who has touohed 
a corpse. It follows therefore that the only antyaja who was 
asprsya according to Manu was the candala. But gradually the 
spirit of exclusiveness and ideas of ritual purity were carried to 
extremes and more and more castes became untouchable. Some 
very orthodox writers of smrtis went so far as to hold that on 
touching even a Sudra a dvijati had to bathe. 403 Among the 
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earliest occurrences of the word aspriya (as meaning untouch¬ 
ables in general) is that in Visnu Dh. 8. V. 104; KStySyana 
also uses the word in that sense 404 . It will have been seen from 
the quotations above that candalas, mlecchas and Paraslkas are 
placed on the same level as regards being asprsya. Atri 40s 
( 267-269) says * if a dvija comes in contact with a c&nd&la,' 
patita, mleccha, a vessel containing intoxicating drink, a woman 
in her monthly course, he should not take his meals (without first 
bathing) and if he comes in contact with these while taking his 
meal, he should stop, throw away the food and bathe \ Vide 
Visnu Dh. 8. 22. 76 about talking with mlecchas and oSndalas. 
But so far as mlecohas are concerned these restrictions of 
untouohability have been given up long ago at least in public. 
Similarly the washerman, the worker in bamboo, the fisherman, 
the nata, among the seven well-known antyajaa, are no longer 
untouchable in several provinces (though not in all ) and were 
not so even in the times of Medh&tithi and Kulluka. 

Once the spirit of exclusiveness and exaggerated notions of 
ceremonial purity got the upper hand they were carried to 
extremes. It does not appear from the ancient smrtis that the 
shadow of even the candala was deemed to be polluting. Manu 
V. 133 ( which is nearly the same as Visnu Dh. S. 23. 52 ) 
declares * flies, spray from a reservoir, the shadow (of a man ), 
the cow, the horse, the sun’s rays, dust, the earth, the wind and 
fire should be regarded as pure. ’ Yaj. 1.193 is a similar verse 
(Mark. Pur&na 35. 21 is almost the same). Manu IV. 130 
prescribes that one should not knowingly oross the shadow of 
the image of a deity, of one’s guru, of the king, of a snStaka, of 
one's teacher, of a brown cow or of a man who has been initiated 
for a Vedic sacrifice. Here no reference is made to the shadow of 
a o&pd&la. Medhatithi on Manu V. 133 expressly says that 
' shadow ’ means ‘shadow of a o&pd&la and the like*. Kulluka, 
however, ad(js on Manu IV. 130 that on aooount of the word 
* oa ’ in that verse the shadow of oand&las was inoluded in the 
injunction of that verse. Therefore it is legitimate to infer 
that Manu and Y&j. did not prescribe that even the shadow of 
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a c&ndaJa was impure and caused pollution. Not only so, 
AparSrka 409 quotes a verse ' the shadow of a cSndSla or patita, 
if it falls on a man, is not impure \ But AparSrka himself 407 
adds on this verse the comment that this favourable rule about 
the shadow of a cSndSla or patita is applicable only if he is at 
a greater distance from a man than the length of a cow’s tail. 
BSna in his Ksdambarl (para 8) describes how the cSndSla 
girl entered the royal assembly-hall though she was untouoha- 
ble and stood at some distance from the king. It appears that 
there was no difficulty about her entering the hall of audience 
or polluting the assembly by her shadow. Gradually some 
smrtis prescribed a bath for a brahmans coming under the 
shadow of a candala. The Mit. on Yaj. III. 30 quotes a verse 
of VySghrapada that if a candala or patita comes nearer to a 
person than the length of a cow’s tail, then the latter must 
take a bath and another verBe of Brhaspati to the effect 
* a patita, a woman in her monthly period, a woman freshly 
delivered and a candala should be kept respectively at a distance 
of one yuga, two, three and four’. As yuga is four cubits, 
this means that a candala cannot approach within 16 cubits of 
a caste Hindu. 408 

As regards public roads Yaj. I. 194 says that they become 
pure by the rays of the sun and the moon and by the wind even 
when they are trodden by candalas. In Yaj. 1.197 it is stated 
that the mud and water on public roads and on houses built of 
baked bricks, though touched by oSndalas, dogs and crows, are 
rendered pure by the mere blowing of the wind over them. 40 * 
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These rules show that the smrtis followed a reasonable rule 
about the public roads and do not countenance the restrictions 
maintained in some parts of South India, particularly in 
Malabar, about the use of publio roads by the untouohahles 
viz. that an untouchable must not approach within a certain 
distance of a high caste Hindu, must leave the road to allow 
him passage or must shout to give warning of his presenoe in 
order to avoid pollution to the cr.sfce Hindu. Vide Wilson’s 
* Indian Castes ’ vol. II p. 74 (footnote) for details of the distance. 
In South India also there are various grades of distances within 
which members of the several lowest oastes cannot approaoh 
high caste Hindus. 

Certain provisions were made in the smrtis by way of 
exceptions to the general rules about the untouchability of 
certain castes. Atri 4,0 (verse 249 ) says * there is no taint of 
untouchability when a person is touched by an untouchable in 
a temple, religious processions and marriages, in sacrifices, and 
in all festivals ’. Sststapa quoted in the Sm. O. declares that 
there is no do§a (lapse ) in touching (untouchables ) in a village 
(i. e. on the publio road), or in a religious procession or in an 
affray and the like, and also when the whole village is involved 
in a calamity. 411 Bphaspati also remarks that there is no fault 
(and so no pr&yatoitta) if one comes in contact ( with untouch¬ 
ables ) at a sacred place, in marriage processions and religious 
prpoessions, in battle, when the country is invaded, or when the 
town or village is on fire. The Sm. 0. adds that these verses 
were variously interpreted; some saying that they apply only 
where one does not know that the man who has touched him is 
an untouchable, while others hold that they apply to the touch of 
impure persons who are not uochista (i. e. risen from meals 
without washing their hands &o X The Sm*tyarthas&ra 4,# 
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(p. 79) summarises the places where no blame in incurred on 
the ground of mixing with untouchables viz. in battle, on 
publio roads leading to a market, in religious processions, in 
temples, in festivals, in sacrifices, at sacred places, in calamities 
or invasions of the country or village, on the banks of large 
sheets of water, in the presence of great persons, when there 
is a sudden fire or other great calamity. It is somewhat 
remarkable that the SmrfcyarthasSra speaks of untouchables 
entering temples. The Par. M. ( vol. II part I p. 115 ) says that 
there is no do$a when cSnd&las take water from a large tank 
(used by higher castes), but as regards small reservoirs the 
same rules apply to them that apply to the purification of wells 
touched by untouchables. 4,3 Vide Vrddha-Harlta IX. 405-406 
for the purification of a well. 

The Visnu Dh. S. (V. 104 ) 4M prescribed that if an untou¬ 
chable deliberately touched a man of the three higher castes he 
should be punished with beating, while Yaj. II. 234 proscribes 
that if a cSndala ( deliberately ) touches any one of the higher 
castes the candala should be fined one hundred panas. 

Elaborate rules are laid down about the penance for drink¬ 
ing from the wells or vessels of untouchables, for partaking of 
their food (either cooked or uncooked ), for staying with them 
and for having sexual intercourse with untouchable women. 
These matters will be briefly dealt with under prSya^citta. 

The so-called untouchables were not entirely excluded from 
worship. When it is said (as in Yaj. I. 93 or Gaut. IV. 20 ) 4,s 
that the candsla is outside all dharma, the meaning is that he is 
outside suchVedic rites as upanayana, not that he cannot worship 
the Hindu deities nor that he is not bound by the moral code. 
He could worship images of the amtaras of Visnu ( vide note 364 
above), The Nirnayasindhu quotes a passage of the Devlpurftna 
that expressly authorizes antyajas to establish a temple of 
Bhairava. The Bbagavatapur8na 418 X. 70. 43 says that * even the 
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antySvas&yins are purified by listening to the praises or names 
of Hari, by repeating the names of Hari and by contemplation 
on Him, muoh more therefore will those ( be purified) who can 
see or touoh your images’. This however shows that to the 
author of the Bh&gavata it never occurred that an untouohable 
oould see or touch the image of Visnu enshrined in a temple of 
caste Hindus. In south India among the famous Vaispava saints 
called AjvSrs, TiruppSna Alvar was a member of the depressed 
olasses and Namm&lvar was a Vellala. The Mit. on Y5j. III. 262 
remarks that the pratiloma castes (which include candala) have 
the right to perform vratas. 417 

In modern times the eradication of the system of untoucha¬ 
bility is engaging the minds of great leaders like Mahatma 
Qandhi whose fast for 21 days for effecting a change of heart 
among caste Hindus is famous throughout the world. The princi¬ 
pal matters of concern to the so-called untouchables or depressed 
olasses are facility for education in sohools, removal of 
restrictions about places of publio resort such as publio wells, 
roads, restaurants and eating houses and entry in public 
temples. A good deal has been done by a few zealous workers 
from among the higher castes in these respects. The 
Christian missionaries have been doing good work among the 
untouchables, but their efforts are mainly devoted to direot or 
indireot proselytlzation. The conscience of the educated among 
the higher castes has been roused. But the total removal of un- 
touohability is yet a matter of the distant future. The greatest 
draw-baok is illiteracy among the masses of India. Hardly 
twelve per cent of the population are literate. The diffusion 
of literacy and the spread of the idea of the equality of all 
men before the law and in publio are the only sure solvents 
of the evils associated with untouchability whioh have exis¬ 
ted for ages. Popular Governments in the provinces are doing 
what they with their limited resources can do to ameliorate 
the condition of the untouohables. The Government of India 
Act (of 1935 ) has given special representation to the 
Scheduled Castes (the name given to the depressed olasses 
or untouchables) in the Provincial and Federal Legislatures of 
India. The Government of India Scheduled Castes Order of 1936 
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sets out the names of the numerous soheduled castes in the 
several provinces of British India. The Provincial Govern¬ 
ments have issued circulars to enforce the rule that no 
discrimination be made against the soheduled castes in places 
of public resort and have taokled to some extent the question of 
the entry of untouchables in temples by passing such acts as the 
Bombay Act XI of 1938 viz. Bombay Harijan Temple Worship 
(Removal of disabilities Act) and the Madras Temple Entry 
Authorisation and Indemnity Act of 1939. Muoh will depend 
upon the untouohables themselves. As am ong the caste Hindus* 
the untouchables also have inter se numerous divisions and 
subdivisions each of which regards itself as superior to several 
others of them and will not condescend to mix with them in the 
public or dine with them. They must also throw up from among 
themselves selfless and oapable leaders. This is a vast problem 
and the appalling evils which have been growing for ages can¬ 
not be wholly removed in a day. The leaders of the so-called 
untouchables also should not make exaggerated claims. For 
the present they should rest content with equality in public 
places, publio services and before the law and at the most 
entry into publio temples. But if they indulge in the tall talk 
of destroying the caste system at one stroke and requiring that 
all caste Hindus should dine with them and inter-marry with 
them, they may find that at least two hundred millions of 
caste Hindus will be dead opposed to them, and the cause 
of the removal of the evils of untouchability is bound to 
suffer a set-back. Besides it should not be forgotten that 
the amelioration of the condition of untouohables is bound 
up with the problem of the poverty of the entire rural 
population of India. It should not be supposed that all the 
untouohables are the poorest of the poor. I know from personal 
knowledge that many among oertain classes of untouohables 
like the Mahars and Ohambhars of the Decoan are economically 
better off than the ordinary cultivators in many villages. The 
mahars are hereditary village servants in the Decoan and they 
reoover from every householder bread every day as part of 
their remuneration or a certain measure of corn from the 
threshing floor. Vide Grant Duff’s' History of the Marathas ’ ( ed. 
of 1863 vol. Ip. 23 ) for the balutedars (village servants) among 
whom the mahar occupies an important place and Hereditary 
Offices Aot (Bombay Act III of 1874, section 18) for Legislative 
recognition of their ancient rights. The population of untou¬ 
ohables in India has been estimated at various figures from three 
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orores to six orores. The Simon Commission Report (1930) vol. 
L p. 40 estimated that there were about 43 millions of untoucha¬ 
bles in the whole of India, the criterion adopted being whether 
pollution by touch or approach within a certain distance is 
oaused. The ratio of untouohables to the total population of 
India or to the Hindu population varies greatly in different parts 
of India. The total Harijan (the name given to untouohables 
by Mahatma Gandhi) population is 14 per oent of the whole 
population of India. In the Bombay Presidency the ratio of 
Harijans to Hindus is only about eleven per cent being the 
lowest of all provinces and States in India, while in Bengal the 
ratio is about 32 per cent which is the highest in India except 
in Assam. 418 The High Courts in India have held that the 
untouchables are included among sudras for purposes of 
marriage. Vide Sohan Singh vs. Kabla Singh 10 Lahore 372, 
Muthusami vs. Maailamani 33 Mad. 342. 419 


418. Vide Census of India (1931), vol. I part 1, p. 494. 

419. Several books and papers have been recently published on the 
question of untouohables in India. Vide “The Psychology of a 
suppressed people” (1937)by Kev. J. Q. Heinrioh; ‘Untouchable Classes 
of MshffrSshtra ’ by M. G. Bhagat. 



CHAPTER V 

SLAVERY 


Slavery has existed as a constant element in the social and 
economical life of all nations of antiquity such as Babylon, 
Egypt, Greece, Rome and also of many nations of Europe. 480 
It was however left to suoh Christian nations of the West as 
England and the United States of America to carry on the 
institution of slavery in the most horrible manner possible 
never dreamt of by any nation of antiquity, viz. by sending out 
kidnapping expeditions to Africa to collect slaves, to huddle 
them in ships in such unspeakably filthy conditions that half 
of them died on the voyage, to sell them to plantation owners 
and others like ohattel. Westermarck in his ' Origin and 
Development of the moral ideas’ vol. I (1912) p. 711 was 
constrained to observe ' This system of slavery, which at least 
in the British colonies and slave states surpassed in cruelty the 
slavery of any pagan country ancient and modern, was not 
only reoognised by Christian Governments but was supported 
by the large bulk of the clergy, Catholic and Protestant alike. ’ 
Slavery was abolished in the British Dominions only in 1833 
and in British India by Act V of 1843. 

, It has been seen above (pp. 26-27) that the word ‘dSsa’ in the 
Rg. generally stands for the opponents of the Sryas. It is possible 
that when the dasas were vanquished in battle and taken 
prisoners they were treated as slaves. In the Rgveda, however, 
there are not many passages where the word * dasa' can be said 
to have been used in the sense of slave. In Rg VIII. 56.3 481 we 

420. Vide Encyclopaedia of Sooial Scionces, vol. XIV, p. 74 ‘To the 
anolent mind slavery was a fixed and accepted element of life and no 
moral problem was involved. That slavery already was established as 
a reoognized Institution in the Sumerian culture of the Babylonian area 
in the 4th millenium B. 0. may be confidently assumed from the frag¬ 
ments of Sumerian legislation upon slaves which date from the first half 
of the 3rd millenium ’. 
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read' thou madest a gift to me of one hundred donkeys, of one 
hundred fleece-bearing ewes and one hundred dasas \ It appears 
that here dftsa means slaves or serfs. In Rg VIII. 5.38 the sage 
praises his patron Caidya Kasu ' the common people sit down at 
the feet of Caidya Ka&u like men crowding round tanners of 
hides, (Caidya) who honoured me by giving me ten noblemen 
that were like gold in appearanoe \ Here probably there is an 
allusion to the gift of ten captured nobles made to the sage by 
Caidya Katu, the victor. A sage declares in Rg. VIII. 19. 36 
‘ Trasadasyu, son of Purukutsa, gave me fifty young women ’. 
This probably refers to the gift of female slaves (dasls). The 
Tai. S. VII. 5,10. 1 Bays * dasls (girl slaves) place on their 
heads jars full of water and singing this madhu and beating 
their feet against the ground dance round the marjaliya * &o. 488 
The Tai. S. II. 2. 6, 3. refers to the gift of a horse or a male 
(slave). ‘ He obtains a portion of himself who aocepts (in gift) 
a being with two rows of teeth, (such as ) a horse or a human 
male; on accepting an animal with two rows of teeth one should 
offer to VaidvSnara a mess cooked on twelve potsherds 848 *. 
The Ait. Br. 39.8 mentions large gifts suoh as 10,000 girls 
(dSsI) and 10,000 elephants made by a king to his purohita 
performing coronation. When the angel of Death tries to dissuade 
Naciketas from his curiosity to know the destiny of a person 
after death, he tempts the inquirer (Katha Up. 1.1. 25)' Here are 
such handsome women with chariots and musioal instruments 
as cannot be seoured ( ordinarily) by men; make them, when 
gifted by me, serve you; do not ask me what happens after 
death*. The women referred to were probably meant to be 
serving ( or slave) girls who attended on a man as maids and 
who oould dance and sing. In the Br. Up. IV. 4. 23 Janaka 
after receiving instruction in Brahmavidya from Yajfiavalkya 
exclaims' I make a gift to your honour of the Videhas together 
with myself for being your slave*. We read in the Chan. Up. 
* In this world they speak of cows and horses, elephants and 
gold, wives and slaves, fields and houses as mahima (greatness). 8 


«g $ wimsi m u i VII. 5.10.1. 
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Vide also Ohftn. Up. V. 13. 2 and By. Up. VI. 2.7 for references 
to dssls. These passages show that in the Vedio period men 
and women had become the subjects of gifts and so were in 
the condition of slaves. 

Though Manu ordained (I. 91, VIII. 413, 414) that the 
principal duty of the dudra was to wait upon the three higher 
castes or that the dudra was created by the Creator for the 
servioe of brShmanas, the 6udra who thus served a dvijati as 
a duty was not his slave. Jaimini (VI. 7. 6 ) 484 makes this 
perfectly dear by saying that when a man makes a gift in the 
ViSvajit sacrifice of everything belonging to himself he cannot 
make a gift of the £udra who waits upon him as his duty. 
Sahara in his bhfigya adds ' the Sudra may not desire to serve 
the man to whom the sacrificer gives his all and the latter has 
no power over him if he is unwilling. ’ 

We have seen how the Grhya Sutras speak of dasas 
being employed to wash the feet of honoured guests. It 
appears that the ideal placed before the masters was to 
treat the slave humanely. Ap. Dh. S. IL 4. 9.ll 48s says that 
one may indeed stint oneself, one’s wife or son (as to food ) 
if guests oome, but never a dfisa who does one’s menial 
work (or a dSsa and hired servants). In the Anu&Ssana- 
parva 48 ® it is stated * one should not sell a human being who 
is a stranger; how muoh more one’s own children ’. In the 
MahftbhSrata gifts of dSsas and dSsIs are very frequently men* 
tioned. In Sabbftparva 52. 45, Vanaparva 233. 43 and VirS^a 
18. 21 gifts of 30 dSsIs to each of 88000 snataka brShmanas are 
spoken of. In Vanaparva 185. 34 Valnya is said to have given 
a thousand handsome dSsIs with ornaments on to Atri. Vide 
Dronaparva 57. 5-9. Manu (VIII. 299-300) places a slave on 
the same level as one’s son in the matter of oorporal punish* 
ment ‘ the wife, the son, the slave, a menial servant, one’s full 
brother—these when guilty of wrong may be beaten with a rope 

4 ___________ 
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or a thin piece of split bamboo, but only on the back and never 
on the head and if a person beat them otherwise he would be 
punished as a thief. * 

Slavery was probably not much 4 * 7 in evidence in India 
in the 4th century B. 0. or the treatment of slaves in India was 
so good that a foreign observer like Megasthenes acoustomed 
to the treatment of slaves in Greece thought that there was no 
slavery. Megasthenes (MacCrindle, p. 71) states that none 
of the Indians employs slaves (vide Strabo XV. 1. 54). That 
slavery existed then admits of no doubt. The Emperor Adoka 
when proclaiming his Law of Piety enjoins in his 9th Bock 
Edict that the Law of Piety consists (among other things) in 
the kind ( or proper) treatment of slaves ( das as) and hired 
servants. In the ArthaiSstra (III. 13 ) Kautilya 4 * 8 gives very 
important provisions about slaves. He says that the mleochas 
are not punishable if they sell or pledge their children, but an 
ftrya cannot be reduced to slavery. He then prescribes that if 
a relative sells or pledges a dudra ( who is not born as a slave ) 
or a vaidya or ksatriya or a brShmana ( all being minors), he 
should be respectively fined 12, 24, 36 and 48 panas and that if 
a stranger sells or pledges the above then the vendor, the vendee 
and the abettors will be liable to the first, middle and highest 
ammercements and whipping respectively (i. e. first ammerce- 
ment for sale of a dudra by a stranger and whipping 
for the sale of a br&hmana). But he allows the pledge of 
even an Srya in family distress. He refers to several kinds 
of slaves viz. dhvajahrta (captured in battle), dtmavikrayin 
(who sells himself), udaradasa (or garbhadasa, one who is 
born to a dSsI from a slave) or those so made for a debt 
(fthitika), or for a fine or oourt’s deoree (dandapranlta ). He 
then prescribes how they are set free from slavery. One who 
sells himself or is pledged or is born a slave becomes a free 
man by paying off respectively the amount for whioh he was 
purchased or pledged or what would be a proper prioe. One 
who is made a slave for a fine may pay off the fine by doing 
work. One captured in war may beoome free by paying accor¬ 
ding to the time he has been in bondage and the work he did 
or by paying half of it. The child of one who sells himself 


427. Vide Rhys Davids in 1 Buddhist India ’ (1903 ) p. 263. 
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remains an ftrya (free man), He prescribes that if a master 
makes a pledged slave carry a corpse or - sweep ordure, 
urine or leavings of food, or keeps him naked, beats him or 
abuses him or violates the chastity of a female slave, he forfeits 
the prioe paid by him. He prescribes the first ammeroement 
for a master having intercourse with a pledged slave girl 
against her will and middle ammercement for a stranger 
doing so. 

Manu (VIII. 415) speaks of seven kinds of dasas, viz. one 
captured in battle, one who becomes so for food (i. e. in scarcity 
or in a famine), one born in the house(i. e. of a female slave), 
one bought, one given ( by his parents or relatives), one inheri¬ 
ted (as part of the patrimony), one who becomes so for paying 
off a fine or judicial decree. He states the general rule 489 that 
the wife, the son and the Blave have no wealth and whatever 
they earn belongs to him whose wife, son or slave they are. 
Manu prescribes a fine of 600 panas for a brahmana making a 
member of the dvijati castes after his upanayana a slave 
against his will. 

NSrada (abhyupetyasuarusS) and Katy&yana among the 
smrtikaras contain the most elaborate treatment on slavery. 
Narada first says that a susrusaka (one who serves another) is 
of five kinds viz. a Vedic student, an antevSsin (on apprentice 
who is learning a craft), adhikarmakrt (a supervisor over 
workmen), bhrtaka (hired servant) and dfisa. The first four are 
oalled karmakara. They can be called upon to do only work 
that is pure, while a dftsa may have to do impure work 4 * 0 such 
as cleaning the entrances to the house, filthy pits (for leavings 
of food), the road, dunghill heaps, touching (or scratching) 
private parts, taking up and throwing away ordure and urine 
(verses 6-7), doing bodily service to the master if he so desires. 
NSrada mentions 15 kinds of slaves viz. one born in the 
house, one bought, one acquired (by gift or other means), 
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one Inherited, one saved in a time of famine, one pledged 
by the master, one discharged from a large debt, one cap¬ 
tured in a battle, one vanquished in a bet, one who accepts 
slavery by saying 4 1 am yours ’, an apostate from the 
order of asceticism, one who stipulates to be a slave (for 
a certain time), one who is a slave for food ( as long as food is 
given to him), one who is tempted to become a slave out of 
love for a female slave, and one who sells himself. Narada says 
that the first four of these are not freed from slavery except by 
the favour of the master ( v. 29 ), while one who sells himself is 
the worst kind of slave and he also does not become free from 
slavery ( v. 37). Narada (v. 30) and Yaj. (II. 182) state a 
rule applicable to all slaves, viz. that when a slave saves a 
master from imminent danger to the latter’s life the slave 
becomes a free man and ( Narada adds ) that he gets a share in 
the inheritance as a son. One who is an apostate from the 
order of ascetics is a slave of the king till the former’s death 
( Yaj. II, 183 ). One saved in a famine becomes free by giving 
a pair of cows, one pledged 431 if the master who pledged him 
repays the debt, the slave in lieu of discharge of debt by paying 
off the debt with interest, one who accepted slavery or who was 
captured in battle or became so under a bet is freed by giving 
a substitute who is equal to him in work, one for a stipulated 
period by the lapse of the period, one who is a bhakta-dasa 
becomes free by the master ceasing to give food, one who is 
4 vadav&hrta ’ (tempted by a female slave ) by abandoning his 
intercourse with her ( Narada vv. 31-34, 36 ). Yaj. (II. 182 ) and 
N&rada (v. 38 ) say that one who was made a slave by force 
or was carried away by raiders and sold should be set free by 
the king. Yaj. ( II. 183 ) and Narada ( v. 39 ) prescribe that a 
man can be a slave to a master only in the proper order of 
varnas 4 ** i. e. the three varnas next to a brahmapa may be 
slaves to a brShmana, a vateya or a fiddra may be a slave 
to a ksatriya but a ksatriya cannot be the slave of a vaisya or 
a fiudra.nor a vaifiya of a sudra. There is one exception viz. an 
apostate from asceticism may be the slave of a vaisya or a Sudra 


431. A slave who is pledged becomes the slave of two till the 
pledge is redeemed. 
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king. Katyayana emphasizes that a brfthmana 4 ** cannot be 
made a slave even to a brahmans, but if he himself chooses, he 
may do pure work for a brahmans endowed with character and 
Vedic learning, but no impure work. Katyayana ( v. 721) 
says that when a brshmapa becomes an apostate from the order 
of asoeticism he should be banished from the kingdom and the 
ksatriya or vaidya apostate may become a slave to the king- 
Daksa (VIL 33 ) quoted by Apararka ( p. 787) adds that the 
apostate’s head should be branded with the mark of dog's foot. 

Kautilya 484 and Katyayana (v. 723 ) both declare that if a 
master has sexual intercourse with a female slave and she is 
delivered of a child, both the slave and the child should be 
given freedom by the master. 

Kaufilya declared that the heirs to the wealth of a slave 
are his relatives and if none of them exist then the master, 
while Katyayana 435 says that the only wealth that the slave 
can call his own is the price he received for selling himself or 
what the master gave as a gift through favour. 

NSrada (vv. 42-43 ) describes the ceremony of the manu¬ 
mission of a slave “ when a master being pleased with a slave 
desires to make him a free man, he should take, from the slave’s 
shoulder, a jar full of water and break it, he should sprinkle 
water mixed with whole grains of rice and flowers on the slave’s 
head and thrice uttering the words ' you are no longer a slave ’ 
he should dismiss him with the (slave’s) face to the east, ” 

The Vyavaharamayukha 488 quotes a verse from the 
KalikapurSna about an adopted son, which is very interesting 
* persons adopted and the like on whom the samskaras of cu$a 
(tonsure) and Upanayana are performed by the gotra of the 
adopter, become sons of (the adopter )> otherwise the person ( on 
whom such ceremonies are not performed ) is held to be a slave 
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(of the adopter).* The Vya vahdramay Qkha remarks that this 
passage is not reliable as it is not found in several mss. of the 
K&likSpur&na. N&rada mentions 15 kinds of slaves, but this is 
not one of them. All that the Kalikapurapa probably means is 
that when a boy is adopted into another family after his cuds 
and upanayana are performed in the family of birth, he is 
not fully affiliated in the family of adoption, he does not 
become a son and so does not take the inheritance but is only 
entitled to maintenance in the family of adoption, just as a 
slave is to be fed. No digests have recognised such a person as 
a slave proper. 

Narada -* 7 (rnSdana 12) and K&tyayana declare that a 
debt contracted by a Vedio pupil, an apprentice, a slave, the 
wife, a menial servant and a workman for the benefit of the 
family even though it was inourred in his absence, was bind¬ 
ing on the owner of the house. Ordinarily a slave was not a 
competent witness, but Manu VIII. 70 and USanas (quoted in 
VyavahSramayukha p. 37 ) say that when no other witness is 
available, a minor, an old man, a woman, a pupil, a relative, a 
slave’or a hired servant may be a witness. 

There are numerous works dealing with slavery in its 
various aspeots. The latest book on the subject is ‘ Slavery 
through the ages’ by Sir George Mao Munn (1933 ). Mr. D. R. 
Banaji has published a very painstaking and interesting study 
on ‘ Slavery in British India ’ from 1772 to 1843 (2nd ed. 1937) 
The Carnegie Institution of Washington has published studies 
on several aspeots such as * Judicial Cases ’ (by Mrs. Catterall 
in 1926 ) and * Documents of the history of the Slave Trade to 
America, 1930 * by Prof. Elizabeth Donnan. Dr. H. J. Nieboer’s 
* Slavery as an Industrial System ’ (1910) is a well- 
dooumented study of slavery in various countries and at 
various times. 
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Gautama (II. 1) says that before upanayana, a boy may 
act, speak and eat as and what he likes (i. e. may follow his 
inclinations ). Haradatta explains that this does not mean that 
he can kill a brahmana or drink liquor, but that there is no 
restriction, although he be a brShmana’s son, to his selling 
what is forbidden to a brahmana to sell, or he may eat onions 
and garlic or stale food or may eat four or five times a day. 
Ap. Dh. S. m (II. 1 . 6.15.17-20) states several views on this 
point. ‘Up to the time when they begin to take cooked food 
infants do not become impure (by the touch of a rajasvala Sco. )} 
according to some (teachers ) up till they are one year old ; or 
till they are not able to distinguish the cardinal points; another 
view is that till upanayana (they do not become impure) ’. 
Apar&rka (p. 28 ) also explains that a boy may (before upa¬ 
nayana) eat the leavings of the food of his parents, but he 
cannot eat or drink what would cause loss of caste as in that 
case he may become unfit to have the samskara of upanayana 
performed on him. The Smrtyarthasara gives the view of some 
that in case an infant touches a cSndala before it reaches the 
age of taking cooked food, only water need be sprinkled on 
it, before caula acamana need be done by it and after caula 
(and before upanayana) a bath would be necessary. Vas. Dh. 
S. (II. 6 ) quotes a verse of Harlta to the effect ‘ up till investi¬ 
ture with the girdle of rnunja grass (i. e. till upanayana) there 
is no action that is obligatory on him, as long as he is not born 
again for Yedio study he may be in his conduot like a Sudra’ 4 **. 
This verse occurs also in Baud. Dh. S. I. 2. 6 and Manu II. 
171 and 172, Daksa I, 3-4 says ' Till a boy is eight years old 
he is like one newly born and only indicates the caste in which 
he is born. As long as his upanayana is not performed the 
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boy inours no blame as to what is allowed or forbidden to be 
eaten, as to what should (or should not) be drunk, as to what 
he should or should not speak, as to telling a falsehood \ 440 
But this does not hold good as to mahdpatakas. As to prSya- 
toitta when a ohild is guilty of the commission of a mahfi- 
p&taka, see under prUyahcMa later on and the Mit. on Yaj. III. 853. 
The smrtis look upon upanayana as the second birth of a boy 
(the first being his physical birth) 441 . Gaut. (X. 1 and 51 ) 
says that the three higher classes are called dvijatis (having 
two births ), while the sudra is only ekajati. 448 Ap. Dh. S. says 
( L1.1.16-18 ),* the teacher causes him (the boy who is initiated 
into Vedio study) to be born from vidya (i.e. by imparting Vedic 
knowledge ), that birth is superior, the parents produce only the 
body ,44 *. Upanayana is like Baptism and St. John (3.3 > also 
says ' except a man be born again, he cannot see the Kingdom 
of God.' Manu II. 147-148 ( = Visnu Dh. S. 30. 45-46) 
convey the same idea. Manu (II. 169 ) speaks of three births 
in the case of a man, first birth from his mother, the second when 
the girdle is tied (i. e. on upanayana) and the third when he 
is initiated for a Vedio sacrifice. Upanayana is the foremost 
of the samskaras. Atri (141-142) says ‘ a person is known as 
a br&hmana by birth, he is said to be a dvija (twice-born ) on 
acoount of samskaras, he reaches the position of a vipra by 
learning ( study of the Veda ); he is called srotriya on account 
of all these three'. 441 Para&ara (VIII. 19) contains a fine 
image to illustrate this * just as a work of painting gradually 
unfolds itself on acoount of the several colours ( with which it 
is drawn), so brUhmanya (the status of a brahmana) is similarly 
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brought out by samskaras performed aooording to prescribed 
rites. ’ 

Therefore it is now time to speak of samskaras. 

The word samskara hardly ever ocours in the anoient 
Vedio literature, but the root * kr ’ with * sam * and the past 
passive partioiple ‘ samskyta ’ occur often enough. In Jig. 

V. 76. 2 the word samskrta is applied to ‘ gharma’ (vessel) 
'the two Alvins do not harm the gharma that has been purified.' 
In Rg. VL 28. 4 we have the word samskrtatra ’ and Rg. 
VIII. 33. 9 has' ranaya samskrtah Sat. 4 ** Br. L1. 4. 10 speaks 
of preparing (or purifying) offering ( havis ) for the gods. 
So in 6at. Br. III. 2. 1. 22 ‘ therefore a woman approaches 
a man who stands in a well-trimmed (samskrta) house.’ 
Vide Vaj. S. IV. 34 for a similar use of samskrta. In 
Chan. Up. IV. 16. 2, we 448 read “ of that sacrifice there 
are two ways, by mind, by speech; the Brahma (priest) 
prepares ( or polishes) one of them by his mind." The word 
samskara is used several times in the sutras of Jaimini ( as in 
III. 1. 3, III. 2.15 and 17, III. 8. 3, IX. 2. 9, 42,44, IX 3. 25, 
IX 4. 33, IX 4. 50 and 54, X. 1. 2 and 11 &c.). It generally 
means some purificatory aot in a sacrifice e. g. in Jaimini 
III. 8. 3 the word is applied to the aotions of shaving the head, 
washing the teeth and paring the nailB on the part of the 
saorificer in Jyotis(oma; in IX 3. 25 the word samskara is 
applied to proksana (sprinkling with water), in X 2. 49 it is 
applied to the shaving of the head and face. In Jaimini 44T 

VI. 1. 35 the word samskara stands for upanayana. Sahara 
explains 448 samskara as that whioh being effected makes a 
certain thing or person fit for a certain purpose and the Tantra- 
vartika says that samskaras are those aotions and rites that 
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impart fitness and it further says 444 * fitness is of two kinds; 
it arises by the removal of taints ( sins) or by the generation 
of fresh qualities. Samskaras generate fresh qualities, while 
tapas brings about the removal of taints. He who performs such 
sacrifices as Jyotistoma and others has certain blemishes in 
him due to not doing in this life or a previous life duties laid 
down for him or doing what is forbidden. If they (blemishes) 
are not removed they obstruct the (acquisition of the) reward 
of the sacrifice even if it be entirely free from any defects 
whatever, as they ( blemishes) produce (for the sacrificer) the 
experience of their own fruits that are opposed to the (fruit 
of the) sacrifice.’ The Vlramitrodaya 450 ( on samskara) defines 
* samskara ’ as * a peculiar excellence due to the performance 
of rites ordained (by the fcastra) which resides either in the 
soul or the body ’ and says that it is of two kinds, one kind 
making a person eligible for performing other actions (e. g. 
upanayana renders a person eligible for Vedio study), while 
another kind removes the evil taint that may have been gene¬ 
rated (e. g. Jatakarma removes the taint due to seed and uterus). 
The word samskara does not occur in most of the grhyasutras 
(it ocours in Vaik.), but it ooours in the Dharmasutras (vide 
Gaut. VIII. 8, Ap. Dh. 1.1. 1. 9, Vas. IV. 1). 

The principal matters that fall to be discussed under 
samskaras are: the purpose of samskaras, the classification of 
Barhskaras, the number of samskaras, the procedure of eaoh of 
the samskaras and the persons authorized to perform them and 
the persons for whom they are to be performed. 

First as to the purpose of samskaras. Mann (II. 27-28 ) 
says ' In the case of dvijatis, the taints ( or sins) due to seed 
and the uterus (i. e. derived from parents) are wiped off by 
the homas (burnt oblations) performed during pregnancy and by 
jatakarma (ceremonies on birth ), caula (tonsure) and the tying 
of the girdle of mufija grass. This (human) body is rendered fit 
for the attainment of brahma by the study of the Veda, by 
(observance of) vratas, homas ( oblations in fire), by the 
vrata called traividya, by worship (of gods, sages and manes), 
by generation of sons, by the performance of the five daily 
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sacrifices and by (solemn Vedio) sacrifices/ The view of 
Yaj, (1.13 ) is that * thus (i. e. by the performance of samskfiras ) 
the taint arising from the seed and uterus (i. e. from the 
physical defects of parents ) is removed/ These words of 
Manu and Yaj. are variously interpreted by the commentators. 
Medhatithi says ‘ seed and uterus are not the causes of sin 
and therefore all that is meant by enas (in Manu II. 27 ) is 
impurity/ Kulluka explains that blemishes of seed are those 
arising from intercourse in a prohibited manner and the 
*gfirbhika’ blemish is what arises from having to stay in the womb 
of an impure mother. The Mit. 451 on Yaj. I. 13 makes it clear 
that samskaras are deemed to remove bodily defects trans¬ 
mitted from parents (such as defective limbs, diseases &c.) 
and are not intended to remove the taint of being born of sinful 
parents. Manu II. 66 also states that all the samskaras are 
performed on a woman also for the purification of the body. 
H&rlfca 458 as quoted in the Samskaratattva says * when a person 
has intercourse according to the procedure of garbhadhana he 
establishes in the wife a foetus that becomes fit for the reception 
of the Veda, by the rite oipumsavana he makes the garbha become 
a male, by the ceremony of Slmantonnayana he removes from 
the foetus the taint derived from the parents and the accumu¬ 
lated taints ( which are five) due to seed, blood and womb are 
removed by jatakarma, nimakarana, annapradana, cudakarana 
and samfivartana. By these eight samskaras (from garbha¬ 
dhana) purity arises.* The exact significance of samskaras 
in the development of higher human personality was left rather 
vague in our authorities and their treatment of the purpose of 
samskaras is not very elaborate or exhaustive. The samskaras 
had been treated from very ancient times as necessary for 
unfolding the latent capacities of man for development and as 
being the outward symbols or signs of the inner change which 
would fit human beings for corporate life and they also tended 
to confer a certain status on those who underwent them. If 
we look at the list of samskaras we shall find that the purposes 
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of samsk&ras were manifold. Some like Upanayana served 
spiritual and cultural purposes, they brought the unredeemed 
person into the company of the elect, they opened the door to 
Vedic study and thus conferred special privileges and exacted 
duties. They have also psychological values impressing on the 
mind of the person that he has assumed a new role and must 
strive to observe its rules. Other samskaras like namakarana, 
annaprftSana, and niskramana were more or less of a popular 
nature. They afforded opportunities for the expression of 
love and affection and for festivities. Other samskaras like 
garbhadhana, pumsavana, slmantonnayana had also mystical 
and symbolical elements. Vivaha (marriage) was a saorament 
which brought about a union of two personalities into one for 
the purpose of the continuance of sooiety and for the uplift 
of the two by self-restraint, by self-sacrifice and mutual 
co-operation. 

The samskaras were divided by HSrlta into two kinds, 
brahma and daiva. 453 The samskaras of garbhadhana and 
others which are described only in the smrtis are called brahma 
and the mau who is purified by performing them attains 
equality with sages, stays in the same world with them and is 
joined with them; pftkayajnas (offerings of cooked food), 
yajfias with burnt offerings and sacrifices in which soma is 
offered are called daiva ( samskaras ). The last two varieties, 
viz. those in which there is burnt offering and those in which 
soma is offered, are dealt with in the 6rauta sutras, which have 
been left outside the purview of this work (except in the note 
at the end of this volume). 

There is a great divergence of views among the writers 
on smrtis as to the number of samskaras. Qaut. ( VIII. 14-24 ) 
speaks of forty samskaras and eight virtues of the soul. The 
forty samskaras are: garbhadhana, pumsavana, slmantonnayana^ 
jatakarma, namakarana, annaprS^ana, caula, upanayana (8 
in all ), the four vratas of the Veda, snana (or samavartana ), 
vivaha, five daily mahayajnas (for deva, pitr, manusya, 
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bhitta and brahma); seven pfikayajfias 4H (viz, astakS, 
pSrvanasth&lIp&ka, SrSddha, GravanI, figrahayanl, oaitrl, fiSva- 
yujl); seven haviryajiias (in which there is burnt offering 
but no soma) viz. Agnyadheya, Agnihotra, Darsapumamfisa, 
Agrayana, Oaturmasyas, Nirudhapa^ubandha and Sautramanl); 
seven soma sacrifices (Agnistoma, Atyagnistoma, Uktbya, 
Sodasin, Vajapeya.'Atiratra, Aptoryama), Gautama uses the word 
samskara in the most extended sense. Sankha as quoted by the 
Sm. 0. (I. p. 13) and the SubodhinI on Mit. II. 4 follow Gautama. 
Vaik. speaks of eighteen sarlra samskaras (in which he includes 
utthina, pravas5gamana, pindavardhan a, which are seen nowhere 
else as samskaras) and twenty-two yajnas (i. e. five daily yajfias 
as one and seven pSkayajnas, seven havir-yajfias, and seven 
soma yajnas). Most grhyasutras, dharmasutras and smrtis do 
not enumerate so many. Angiras ( quoted in the SamskSra- 
mayukha, SamskSra-prakaia p. 135 and other digests) mentions 
twenty-five samskaras. They inolude all samskaras of Gautama 
from garbhadhana to the five daily yajnas (whioh latter are 
reckoned as one samskara by Angiras ) and after namakarana 
niskramana is added. Besides, Visnubali, Agrayana, Astaka, 
Sr&vanI, AsvayujI, Margaslrsl (same as AgrahayanI), Parvana, 
Utsarga and TJpakarma are enumerated as the remaining 
samskaras by Angiras. Veda-Vyasa I. 14-15 enumerates 
sixteen samskaras. Manu, Yaj., Visnu Dh. S. do not give the 
number of samskaras but simply say that they are those from 
niseka (garbhadhana) to smasana (i. e. antyesti). This last 
one is not treated of in Gautama and several grhyasutras. In 
most of the digests the principal samskaras are said to be 
sixteen; but there is some difference of opinion even as to 
these sixteen. 458 For example, Jatukarnya as quoted in Sam. 
Pr. (p,135) enumerates the 16 as garbhadhana, pumsavana, 
slmanta, jatakarraa, namakarana, annasraSana, oaula, maunjl 

454. According to some the seven pSkayajnas are : aupSsanahoma, 
vaUvadeva, pSrvaqa ( sthSlIpSka ), astaks, 4rSddha ( monthly ), sarpabali 
and HSnabali. Vide Sm. C. I. p. 13. The Baud. gr. I. 1. gives the seven 
pSkayajnas as huta, prahuta, ahuta, rfnlagava, baliharapa, pratyavaroliapa 
and aftakK homa. Vide S. B. E. Vol. 30 p. 358 for several differing 
enumerations of pSkayajnas. 
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( upanayana), vratas (four ) # godana, samavartana, vivaha and 
antyesti. These slightly differ from the sixteen of Veda-Vyasa. 

The grhyasutras deal with samskaras in two different 
sequences. Many of them begin with vivaha ( marriage ) and 
then proceed up to samavartana. Some like the Hiranya- 
ke&igrhya, Bharadvajagrhya and Manavagrhya begin with 
upanayana. 456 Some samskaras like Karnavedha and Vidyft- 
rambha are conspicuous by their absence in the grhyasutras, 
but are added by later smrtis and puranas. The following is 
the list of all the saihskaras usually so called in most of the 
smrti works together with a few remarks against each as to the 
work or works in which each is mentioned or described. The 
samskaras are arranged in the sequence of the times at which in 
a man’s life they are performed beginning from garbhadhana: 

Rtu-samgamana —mentioned in Vaik. 457 1. 1 as distinct from 
garbhadhana; it calls it niseka also (VI. 2) and describes it 
in III. 9 and garbhadhana in III. 10. The Vaik. commences 
the samskaras with niseka. 

Garbhadhana : Ni§eka : Caturthikarma or-homa :—Manu (II. 
16 and 26 ), Yaj. 1.10-11, Visnu Dh. S. ( 2. 3 and 27.1) employ 
the word niseka as equivalent to garbhadhana. In the Sahkhfi* 
yana grhya (1.18-19 ), Par. gr. I. 11, and Ap. gr. ( 8. 10-11) 
the rite called caturthikarma or caturthlhoma takes the 
place of the rite oalled garbhadhana elsewhere and there is no 
separate description of garbhadhana in these and some similar 


456. For detailed treatment of some of the samskaras, vide Dr. 
(Mrs. ) Kamalabai Deshpande’s work 4 the Child in ancient India’ (with 
oopious references to the grhya sdtras ); Mrs. Stevenson’s 4 the Rites of 
the twice-born’(1920), which exhaustively reviews in the minutest 
details the rites of brShmapas ( particularly in Kathiawar and Gujarat ) 
as observed at present. This work however gives hardly any references 
to original Sanskrit authorities, is permeated by the spirit of a Christian 
missionary and commits the mistake, usual with most Western writers, 
of comparing hoary Indian customs, usages and the position of women 
with those of the West only in the latter half of the:19th century, alto¬ 
gether ignoring what existed in Europe over a few hundred years ago, 
though it is generally written with sympathy and understanding. 
Colebrooke’s Miscellaneous Essays, Vol. I. pp. 123-226 (London, 1837), 
Monier Williams’ * Religious thought and life in India’ parti (1883), 
VidySrpava’s * on daily practices * in the 20th volume of 4 the Sacred 
Books of the Hindus ’ may also be consulted. 
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grhyasutras. The Baud. gr. ( IV. 6. 1 ), the Kathakagrhya 
( 30. 8 ), Gaut. (VIII. 14 ), Yaj. L 11 employ the word garbha- 
dhftna. According to Vaik. (III. 10) the garbhadhana rite 
follows niseka or rtu-samgamana (union of married pair after 
menstruation) and consists in ensuring conception. 

PuThsavana :—occurs in almost all the grhyasutras, in 
Gaut., in Yaj. (1.11). 

Garbharaksa&a :—mentioned in the Sankhayana gr. ( L 21). 
It seems to be the same as the Anavalobhana which according 
to the A^valayana gr. (1.13.1) occurs in the Upanisad and which 
is described in Asv. gr. (1.13. 5-7 ). 

Simantonnayana ’■—This occurs almost everywhere. Yaj. I. 
11 uses the word slmanta. 

Vtspubali :—mentioned in Baud. gr. ( I. 10. 13-17 and 
I. 11. 2 ), Vaik. (III. 13), Angiras. It is not mentioned by 
Gautama and several other ancient sQtrakaras. 

Sosyand-karma or -homo ,:—described in Khadira and Gobhila. 
It is called Sosyantl-savana in Kathaka-grhya and Ksiprasuvana 
in Ap. gr., Bharadvaja gr. and Ksipraprasavana in Hir. gr. 
(S. B. E. vol. 30, p. 210 ). It occurs in Budhasmrti (as quoted 
iti Samskara-prakata p. 139 ). 

Jataharma :—This is described in all sutras and smrtis. 

Utthana :—mentioned only in the Vaik. (III. 18) and in 
£an. gr. I. 25 (S. B. E. vol. 29, pp. 51-52). 

Narmkarma :—mentioned in all smrtis. 

Niskramam or Upaniskramaria or Adityadar&am or Nirria- 
yana:—Y&i. L 11 speaks of it as Niskramana, Par. gr. (L 17) as 
Niskramanika, Manu IL 34 speaks of it as Niskramana. The 
KauSikasfitra 58. 18 oalls it Nirnayana; while Baud. gr. 
(IL 2) employs the word upaniskramana; Manava gr. (I. 

19.1) , Visnu Dh. S. (27. 10 ), Sahkba (in verse, IL 5 ) employ 
appropriately the name Adityadartana. Gaut., Ap. gr. and 
several other sutras omit it. 

Karvavedha .—omitted in almost all ancient smrtis ; men¬ 
tioned in Veda-Vyasa smrti ( L 19 ), Baud. gr. tesa-sutra (I. 

12.1) , Katyayana-sutra ( a supplement to Par. gr.) 

Annapraiana .—mentioned by almost every smrti. 

Varqavardhana or Abdapurti mentioned in Gobhila, 6ah. 
Par., Baud. 
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Caula or Ciidakarma or Cuddkarana :—mentioned by all 
smrtis. 

Vidyarambha :—not mentioned in any smrti but only in 
MarkandeyapurSna quoted by Apararka (p. 30) and Sm. C. 
(I. p. 26). 

Upanayana :—mentioned by all. It is called vratade&a in 
Veda-Vyasa 1,14. 

Vratas (four)mentioned by most of the grhyasutras. 

Kesanta or Godana :—Mentioned by almost all. 

Samavartana or Snana .—“there is great divergence about 
these two. Manu (III. 4) seems to keep snana ( ceremonial bath 
after the period of studentship is over) as distinct from sama¬ 
vartana. Gaut., Ap. gr. V. 12-13, Hir. gr. I. 9.1, Yaj. L 51, 
Par. gr. (II. 6-7 ) employ the word snana for both the ceremo¬ 
nial bath and the rites of return from the teacher’s house on 
finishing one’s studies, while Asv. gr. (III. 8. 1), Baud. gr. 
(IL 6.1), San. gr. III. 1, Ap. Dh. S. (I. 2. 7.15 and 31) employ 
the word Samavartana. 

Vivaha :—Mentioned by all as a samskara. 

Mahdyajftas :—five daily yajfias; mentioned by Gaut., 
Angiras and others. 

Utsarga :—(seasonal giving up of Veda studies) is men¬ 
tioned as a samskara in Vaik (1.1) and by Angiras. 

Upakarma :—( yearly commencement of Veda study ) men¬ 
tioned as a samskara by Vaik. (1.1) and by Angiras. 

Antyesti :—mentioned by Manu II. 16 and Yaj I. 10. 

It is laid down that the samskaras from jatakarma to 
oudakarma were to be performed in the case of the twice-born 
classes with Vedic mantras when the child was a male and 
that in the case of girls the ceremonies were to be performed 
but without Vedic mantras ; vide A&v. gr. (1.15.12,1.16. 6,1. 
17.18), Manu II. 66, Yaj 1,13. But marriage in the case of the 
girls of the three higher classes was to be performed with Vedic 
mantras ( Manu II, 67. Yaj. I. 13 ). 

The samskaras 4S ® from garbhadhana to upanayana alone 
were absolutely necessary in the case of all twice-born persons; 
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the samskfiras of snfina and viv&ha were not obligatory, as a 
man was allowed to become a sarhnyfisin ( ascetio) immediately 
after finishing the period of studenthood (according to the Jfibfilo- 
panisad). The SarhskSraprakasa enters upon an elaborate 
discussion as to whether jfitakarma could be performed for 
a child that is neither a male nor a female (pp. 195-197 ) and 
arrives at the conclusion that j&takarma and other sarhsk&ras 
cannot be performed for a kliba (impotent) child. 

Another question was as to what samskfiras could be per¬ 
formed for the 6udra. The view of Vedavyfisa that he could 
have ten samskfiras performed ( but without Vedio mantras ) has 
been stated above (p. 159 ). The Baijav&pa 459 grhyasays that 
seven sarhsk&ras are allowed to the shdra viz. from garbfiadhana 
( or niqeka ) to caula. The view of Apararka 480 appears to be that 
the eight samskaras from garbhfidhana to caula (in Ysj. 1.11-12) 
were meant for all varnas (including the tddra). According 
to the Madanaratna, BQpanarayana and the bhfisya of Harihara 
as quoted in the Nirnayasindhu, the dudras were entitled to 
perform six samskfiras viz. jfitakarma, nfimakarana, niskra- 
mana, annaprasana, cudfi and vivfiha and the five daily maha- 
yajnas. The Sudrakrtya-tattva of Baghunandana (p. 634) 
quotes a verse from the Varfihapurfipa 461 ‘this very procedure 
(;about firfiddha) has been declared in the case of ^udras but 
without mantras; for the Sudra who is not entitled to repeat a 
mantra, a br&hmana repeats the mantra ’ and then remarks that 
for a 6udra a mantra from the puranas is to be repeated by the 
br&hmana priest employed, that the sudra is not to repeat even 
the purfina mantras but has only to say ‘ namah ’. The 
Nirnayasindhu 468 mentions with approval the same view of 
Sulap&ni that in all religious ceremonies for dudras the man¬ 
tras are to be taken from the pur&nas and that they are to be 
repeated by the brfihmapa priest. The Brahmapurana 468 quoted 

459. tam'Fedft 

460. qnsr w i%3rn%wrari%<jH i irar 

eim t p. 25. 

461. (tv wtgrofw rnw viasm i ‘arvfcv srHfrt 

1 3 syfw qwit > vrrsvnwnr i 

p. 634. ' 

vnrt «jWr crlft ^mflt» t ftofafttg 

III. 

• 4 ^3. wrjt g 1 fanmnrirant qytft gwit wqr> frgwpg i aw wyr * fy- 

• f^>lq(it*!g III. 



Oh. VI] 


Safhsk&raa 


199 


in the Sm. 0. (I. p. 24) and other digests states that no other 
samskara than vivaha is allowed to the Sudra. On this the 
Nirpayasindhu remarks that these conflicting views are to be 
reconciled by holding that the liberal ones apply to good (sat) 
Sddras and the stricter ones to low (asat) audras or that the 
rules are different in different countries. 

It is to be noted that in modern times most of the s arris - 
karas (except gaibhadhana,upanayana and vivaha) have fallen 
into oblivion and are hardly ever performed even by brfihmanas 
in the manner and at the times prescribed by the smrtis. Owing 
to the rapid rise in the marriageable age of brahmana girls, 
even the samskara of garbhadhana is falling into abeyance. 
Namakarana, annaprasana are performed in a popular way 
but without Vedio mantras or without calling a priest to 
officiate. In most cases caula is performed on the day of the 
upanayana and samavartana is also performed a few days 
after upanayana. Jatakarma and annaprasana are performed 
on the same day in some parts (e. g. in Bengal). It appears 
that this state of things has continued for centuries. The 
Smrtyarthasara 464 (p. 3) says ‘if the samskaras (except upa¬ 
nayana) are not performed at the prescribed times, the Vyahrti- 
homa should be offered and then the samskaras should be per¬ 
formed (though late). For each samskara that is not performed 
the penance oalled pfidakrcchra should be performed (if the non¬ 
performance is due to some difficulty or distress), and for non¬ 
performance of caula the penance is ardha-kroohra. If the sams¬ 
karas were knowingly omitted or if there was no distress then the 
penance is double 44s of this.’ The Nirnayasindhu quotes verses 
of Saunaka 464 to this effect and then remarks that there was 
a conflict of views, some holding that after the penance the 
samskaras passed over should be performed all at one time, 


464. The VyShttihoma consists in offering clarified butter with the 
mystic syllables, bhu^, bhuvalj, svati (or suTah) uttered separately 
and then together. Vide Hir. gr. I. 3.’ 4 ( S. B. E.' Vol. 30 p. 144). 

465. qfr qtrarf fa fft errvh i qWttawfa wvt i 

i *mrt sstfornrft w djjws • p- 3; for vtw'W v * d « 

Ysj. III. 318 and fiforr* thereon where also is explained. 

466. «« dwrafr tthrert i g wfan* i wrrg- 

rvrnfr 5 jwt enf wt**nr 11 3 ■ ^jrnrt- 

1 3 fsfg'fr ftgoi ^31 < 

HI fvfd; CT W i g . (qurfamnS p. 99 ) quotes a similar verse from 

tv t qamfo «»* 



200 


History of Dharmaiftsira 


{Ch. VI 


while others held that they should not be performed at all after 
undergoing penance and a third view was that if caula was 
left unperformed it may be performed on the same day as 
upanayana. The Dharmasindhu ( 3rd pariccheda, purvfirdha) 
states various substitutes (which are comparatively easy ) for 
these penances. For example, one prajapatya penance is equal 
to three Padakrcchras. In place of prajapatya the person guilty 
of the lapse may make the gift of a cow or (in the absence 
of a cow) may give one niska (320 gunjas) of gold or one half 
or one-fourth of it; one who is very poor may give one-eighth 
of a silver niska or corn of that value. There being these easy 
substitutes (pratyamnaya as they were called) people gradually 
left off performing the several samskaras and concentrated 
themselves only on upanayana and vivaha . The whole life of a 
person was so very minutely worked out and overlaid with so 
much ritual in the grhyasutras and smriis that the tendency to 
neglect and change became insistent and inevitable. This 
tendency was helped by the accommodating spirit of the brahmapa 
authors of later smrtis and digests that were ready to prescribe 
easier and easier substitutes for non-observance of the elaborate 
sacraments, pre-natal and post-natal. Haradatta in commenting 
on Gaut. I. 6 (upanayanam brahmanasya astame ) remarks 4 the 
teacher (Gautama) expounding upanayaua first and passing 
over the samskaras like garbhadhana that precede upanayana 
in time conveys that upanayana is the principal samskara. 
Therefore even if the samskaras like garbhadhana did not take 
place owing to adverseness of fate, upanayana can be performed, 
but it follows that if upanayana be not performed there is no 
adhikara (eligibility ) for marriage which follows only after 
upanayana/ 487 In modern times in undergoing pr&yaScitta for 
non-performance of the samskaras up to caula rupees two have 
to be paid to the priest (annas four for each of the samskaras 
not performed up to caula and annas eight for caula ). 468 

467. STOTHri^TT wHn 

i fa Tq^PT^T i a forren^- 

{fan I on I. 6. 

468. Vide JT^^TlRWlcT p. 752 for ^fpr?VT«TTV and 

pp. 141-142 for various Tho modern saihkalpa at the time of 

upanayana for late performance or non-porformance of «amsk5ras is: 

fa z nm \ or *{fafaxk 
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The samskSras will now be described in detail. The 
material contained in the sfitras, smrtis and nibandhas is so 
vast that only very concise statements oan be made here. The 
method followed will be as follows. Each samskara will be 
described from a few representative grhya and dharma sutras 
such as the A hv. gr,, Ap. gr., and references will be given to 
other important works. Only important parts of procedure can 
be noted, minute divergences among the several works being 
passed over. Greater details will be given in the oase of the 
two chief samsk&ras viz. upanayana and marriage which are in 
vogue even now. 469 

Oarbhadhana :—The beginnings of this ceremony are found 
very early. Atharvaveda V. 25 appears to be a hymn intended 
for the garbhadhana rite. Atharva V. 25. 3 and 5 are verses 
which occur in the Br. Up. VI. 4. 21; the passage of the Br. Up. 
VI. 4.13, 19-22 may be rendered thus : ‘ At the end of three 
days (after menstruation first appears) when she ( wife) has 
bathed, the husband should make her pound rice ( which is then 
boiled and eaten with various other things according as he 
desires a fair, brown or dark son or a learned son or a learned 
daughter)... and then towards morning, after having according 
to the rule of the Sthallpftka performed the preparation of the 
clarified butter, he sacrifices from the Sth&llp&ka little by little, 


469. Besides the grbya stTtras, the dharmastTtras, Manu, YSjnavalkya 
and other smrtis, the principal digests on samskSra relied upon here are 
the SamskSratattva of Raghunandana, the SamskfframayUkha of Nfla- 
kanfha, the SamskSra-prakS^a of Mitramidra, the Samskffrakaustubha of 
Anantadeva and the SamskSraratnamSlS of GoplnStha. Further, one 
should never lose sight of the fact that in a vast continent Like India 
the various items in daily rites and ceremonies have always varied from 
age to age, from province to province and from oaBte to caste. Innumer¬ 
able modifications were introduced and usages cropped up among the 
people, particularly owing to the influence of women, of whioh smrtis 
and digests take no notice. This was the state of things even several 
centuries before Christ. The Ap. Db. S. (II. 11. 29. 15) closes with the 
aphorism ( aome teachers hold that the rest of the dharmas (not 
described here) may be understood from (the usages of) women and of all 
varpas’. The A4v. gr. (1.7. 1) states Various indeed are the usages of 
the different countries and of the different villages ; one should observe 
them in marriage ceremonies . 9 This work does not profess to give the 
bewildering differences of the several dffkbffs and the several pro* 
vinoes of Modern India, but will restrict itself principally to Western 
India and the Aiv. sutra, though important variations have been 
pointed out in many placeB. 

6 
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saying ‘ This is for Agni, svBha ; this is for Anumati, svBha; 
this is for divine Savitr the true creator, svaha 1 Having saorifioed 
he takes out the rest of the s ica, eats it and after having eaten 
he gives some of it to his wife. Then he washes his hands, fills a 
water jar and sprinkles her thrice with water saying ‘ Rise, oh 
Vitvftvasu, seek another blooming girl, a wife with her husband.’ 
Then he embraoes her and says ‘ I am Ama, thou art Sa. Thou 
art SB, I am Ama. I am the S&man, thou art the Rk. I am the 
sky, thou art the earth. Come, let us strive together that a male 
ohild may be begotten’ ( VI. 4. 21-22 cannot be literally trans¬ 
lated for reasons of decency ). Briefly the husband has inter¬ 
course with her and repeats certain mantras ‘ may Visnu make 
ready your private parts, may Tvasta frame your beauty, may 
PrBj&pati sprinkle and may Dh&ta implant an embryo into you. 
Oh SinlvBll t Oh Prthustuka I implant embryo ( in her), may the 
two Aivins who wear a garland of lotuses plant in thee an 

embryo..... As the earth has fire inside it, as heaven has 

Indra inside it, as the wind is inside (as the embryo of) the 
quarters, so I plant a garbha in thee, oh, so and so ( the name of 
the woman being taken)’. 470 In the Aiv. gr. (I. 13.1) it is 
expressly stated that in the Upanisad the oeremonies of Qarbha- 
lambhana ( oonceiving a ohild), Pumsavana ( securing a male 
ohild) and Anavalobhana (guarding against dangers to the 
embryo ) are mentioned. Evidently this is a reference to the Br. 
Up. quoted above (where four mantras used in the garbhSdhSna 
s ams kSra by Hir. and other grhya sutras occur). 

The rite called caturthikarma is described in the SBnkhSyana 
gr. (I. 18-19, S. B. E. vol. 29, pp. 44-46 ) as follows “ Three 

470. Vide Appendix for text and S. B. E. vol 15, pp. 220-221 for 
the translation of the passage. Max Muller notes that the passage 
* amohastni ’ occurs in the Atharvaveda XIV. 71, that a similar passage 
(where instead of 4 s5 tvam’ there is ‘sa tram’) occurs in Ait. Br. VIII. 27 
and that in tho ChSndogya Up. 1.6.1 sa is explained as earth and ' ama * 
as fire. The mantra ‘ may Vispu...embryo into you ’ is $g. X. 184. 1=> 
Atharvaveda V. 25.5, and the mantra ‘ oh Sinlvsll...an embryo/ is Bg. X. 
184. 2a Atharva V. 25. 3 (where ‘Sarasvati * is read for ‘prthu^tuke ’. 
The Nirukta ( XI. 32. on Bg. II. 32. 6 where we have an invocation to 
Sinivsli in the words ‘give us progeny’, snrf w<) explains 

‘ pithu?luke ’ as ‘prthujaghane ’( having large buttocks or large mass 
of hair ). The words * garbbam dadhstu ’ probably suggested the name 
‘ garbhSdhSna given to this rite. The Hir. gr. I. 7. 25. 1. has the 
above two mantras and also the mantra ‘ as the earth &o ’ ( and another 
mantra also) wbioh four occur in Bp. Up. VI. 4. 21-22; vide 8. 3. 5. 
Vol. 30 p. 199. 
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nights after marriage having elapsed, on the fourth the husband 
makes into fire eight offerings of cooked food to Agni, Vftyu, 
Sfirya (the mantra being the same for all three except the name 
of the deity), Aryaman, Varuna, Pu9nn (mantras being the 
same for these three), Prajapati (the mantra is Pg. X. 121.10 ), 
to ( Agni) Svistakrt. Then he pounds the root of Adhyandft 
plant and sprinkles it into the wife’s nostril with two verses 
( Rg. X. 85. 21-22) with svaha at the end of each. He should 
then touch her, when about to cohabit, with the words ‘ the mouth 
of the Gandharva Vi&vavasu art thou ’. Then he should murmur 
‘ into the breath I put the sperm, Oh I so and so (the name of the 
wife) or he repeats the verse ‘ as the earth has fire inside &o. 

( quoted above from Br. Up. VI. 4. 22 ) or several other verses in 
this strain ' may a male embryo enter thy womb as an arrow 
into the quiver *, may a man be born here, a son, after ten 
months V 7 ' The Par. gr. (1.11, S. B. E. vol. 29, pp. 288-290 ) 
also has a similar procedure. Ap. gr. ( 8.10-11, S. B. E. vol. 30, 
pp. 267-268), Gobhila II. 5 (S. B. E. vol. 30, pp. 51-52 ) give 
briefly a similar procedure, but refer to mantras given in the 
MantrapStha (e. g. Ap. M. P. L 10.1. to 1.11.11). To modern 
minds it appears strange that intercourse should have been 
surrounded by so much of mysticism and religion in the ancient 
stltras. But in ancient times every act was sought to be invested 
with a religious halo ; so muoh so that according to Hir. {gr. L 7. 
25.3. (S. B. E. vol. 30, p. 200) Atreya held that mantras were to be 
repeated at eaoh cohabitation throughout life, while B&darftyana 
prescribed that this was necessary only at the first cohabitation 
and after eaoh monthly oourse. 478 The Hir. gr. (1.7,23.11 to 7 # 
25, S. B. E. vol. 30 pp. 197-200) gives a very elaborate rite, but 
on the same lines as the above grhyasutras. One of the mantras 
is interesting on account of its reference to the cakrav&ka birds 
( L 7. 24. 6 ), ‘ The concord that belongs to the cakravftka birds, 
that is brought out of the rivers of which the divine Gandharva 
is possessed, thereby we are ooncordant ’ ( S. B. E. vol. 30, 
p. 198 ). The Vaik, (III. 9) calls this oeremony rtusamgamana 
and is similar to Ap. gr. and Hir. gr. It will be seen that the 


471. The mantra ‘suit vtf* smw; wrw etrVfoiS* 

wnmt gust »» is III. 23. 2. This occurs also in f^nr- 

I. 7. 26. 1. 

472. MUgl-mw rl. 20 ascribes these views respectively to Admarathya 
and Alekhana ‘ K s frg TfVWt ft wncvftr uawfininflwft VWi q ) V W g lffa f 
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caturthlkarraa Is treated by the grhya writers as part of the 
marriage rites and the rite was performed irrespective of the 
question whether it was the first appearanoe of menses or 
whether the wife had just before the marriage come out of her 
monthly illness. This indicates that it was taken for granted 
that the wife had generally attained the age of puberty at the 
time of marriage. As the marriageable age of girls came down 
it appears that the rite of oaturthlkarma was discontinued and 
the rite was performed long after the ritual of marriage and 
appropriately named garbhadhana. 

The smrtis and nibandhas add many details some of which 
will have to be noticed. Manu (III. 46) and Yaj. I. 79 say 
that the natural period (for conception) is sixteen nights from 
the appearance of menses, Ap. gr. 9. 1 says 478 that each of 
the even nights from the 4th to 16th (after the beginning of the 
monthly illness) are more and more suited for excellence of 
(male) offspring. HSrlta also says the same. .These two 
appear to allow garbhadhana on the fourth night, but Manu 
(III. 47), Yaj. (I. 79) lay down that the first four nights must 
be omitted. K&tySyana, Parasara (VII. 17 ) and others say 
that a woman in her menses is purified by bathing on the 4th 
day. Laghu-A&valayana (III. 1) says that the garbhadhana 
ceremony should be performed on the first appearance of menses 
after the 4th day has elapsed. The Sm. G. suggests that the 4th 
may be allowed if there is entire cessation of the flow. 474 Manu 
(IV. 128) and Yaj. I. 79 added further restrictions viz. that new 
moon and full moon days and the 8th and 14th tithis of the 
/nonth were also to be omitted. Astrological details were added 
by Yaj. L 80 (that the Mala and Magha constellations 
must be avoided and the moon must be auspioiously placed) 
and other later smrtis, whioh it is unnecessary to dwell upon. 
In the later smrtis like Laghu-Aivalayana III. 14-19 and 
in tubandhas like the Nirnayasindhu and Dharmasindhu 
elaborate discussions are held about the months, tithis, week* 

473. gnrt q anffre t vgqaw* i 

WHT tf. <£• 9* 1, 8. B. E. vol 30 p. 268. 

474. v$ wgifiSt wrorvt 

I- p-15; en*vtvw» i wi^mi wgifffr 

f*nn*gi§*nn*r»m* i wB, quoted in *qT$WT%erT I. p. 15; rarexgr 

vta wgflgifr jprtffr i yqfosfrfitfwla t vftmffod w n qrmVll. 17; 
•nnunt ffcwt jvrtm «ro*r tpr {% i waif {%3rnrv«§ gwnff favit wfc « 

hi. l. 
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days, naksatras, colour of clothes, that were deemed to 
be inauspioious for the first appearance of menses and about 
the iantia (propitiatory rites) for averting their evil 
effects. Ap. gr., Manu (III. 48), Y&j. (I. 79), Vaik. III. 
9 hold that a man desirous of male issue should cohabit on 
the even days from the 4th day after the appearance of menses 
and if he cohabits on uneven days a female child is born. 
Hir. gr. 471 1. 7. 24. 8 (S. B. E. vol. 30 p. 199 ) and Bh&radvftja 
gr. (I. 20) prescribe that a woman in her menses who takes 
a bath on the 4th day should attire herself in white (or pure) 
clothes, should ornament herself and talk with (worthy) 
br&hmanas (only). The Vaik. (III. 9 ) further adds that she 
should anoint herself with unguents, should not converse with 
a woman, or a 6udra, should see no one else except her husband, 
since the child born becomes like the male whom a woman 
taking a bath after the period looks at. Sahkha-Likhita convey 
a similar eugenio suggestion, 478 viz. ‘ Women give birth to 
a ohild similar in qualities to him on whomsoever their heart 
is set in their periods.’ 

A debatable question is whether garbhsdh&na is a samskSra 
of the garbha (the child in the womb) or of the woman. 
Qaut. VIII. 24, Manu. L 16, and Y&j. L 10 indioate that it is 
a samsk&ra of the garbha and not of the woman. Vidvarupa 477 
on Y&j. I. 11 expressly asserts that all samsk&ras except 
Simantonnayana have to be performed again and again ( as they 
are the samsk&ras of the garbha), while Slmantonnayana being 
a samskSra of the woman has to be performed only once and 
this opinion was in consonance with the usage in his days. 
Laghu-A6val&yana (IV. 17 ) also holds the same view. MedhS- 
tlthi 478 on Manu IL 16 says that the garbh&dh&na rite with 
mantras was performed after marriage only once at the time of 
the first cohabitation according to some, while according to 


475. **rort inw v nl . mryranwr i 20, vmrvt 

fr s wnai fr re t Wi g gfriK w ragwn r vnrtf ggg 
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476. grSrsffm sftwmifo trofh* apntftr vvr «0wg<m- 
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others it was to be performed after every menstruation till 
conception. Later works like the Mit. (on Y&j. 1.11), the 
Sm. C., the Samskftratattva (p, 909) hold that garbhadhana, 
pumsavana 478 and slmantonnayana are samskftras of the 
woman and are to be performed only once and quote Harlta 
in support. Apar&rka holds that slmantonnayana is performed 
only onoe at the first conception, while pumsavana is repeated 
at each conception. He relies on Par. gr, I. 15; and the Sams- 
kara-mayukha and the Ssmskaraprakssa (pp. 170-171) hold 
the same opinion. Sm. C. (I. p. 17 ) quotes a verse of Visnu that 
according to some even slmantonnayana is repeated at eaoh 
conception. About the rules for women who are rajasvala (in 
their monthly course ) vide later on. 

According to Kulluka (on Manu II. 27), the Sm. 0. (I. p. 14) 
and other works garbh&dhana is not of the nature of homa. The 
Dharmasindhu says that when garbhadhana takes place on 
the first appearance of menses? homa for garbhadhana is to be 
performed in the grhya fire, but there is no homa when the 
cohabitation takes place on the second or later appearance of 
menses; that those in whose sutra no homa is prescribed should 
perform the garbhadhana rite on the proper day after the first 
appearanoe of menses by reciting the mantras but without 
homa. The Samskarakaustubha (p. 59 ) relying on Grhyapari- 
6ista prescribes homa in which oooked food is to be offered to 
Prajapati and seven offerings of ajya are to be offered in fire, 
three with the verses * Visnur-yonim ’ (Jig. X. 184. 1-3 ), three 
with ' nejamesa ’ ( Ap. M. P. L 12. 7-9 ) and one with $g. X. 121. 
10 (prajapate na ). 

All samskaras other than garbhadhana can be performed 
by any agnate in the absence of the husband (vide Samskara- 
prakata 480 p. 165 ). 


479. isfv • stw 

wvwiPr i of *s*i»q* (p. 909) ; grfcr: t 

wwitro fitwri^nr* i v’ *r$ w t atfffrt n wiW p. 26 

and I. p. 17; vide fJfcrr. on vr. I. 11 where a full verse of 

is quoted, which combines the latter half of ST^?Sr with the half verse of 


quoted above. 
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As homa is necessary in numerous ceremonies and rites, the 
grhyasutras give a description of a model homa. Therefore here 
also it would be well to set out the description from the 
Aival&yana 481 Grhyasiitra (I. 3, S. B. E. vol 39 pp. 163-163 ), 
a few important points <5f difference being added from other 
grhyashtras and other works. 

“ Now wherever ( a person ) intends 482 to offer a sacrifice he 
should besmear ( with cowdung ) a sthandila (a slightly raised 
square surface of sand or loose earth) of the dimension at least 
of an arrow on all ( four) sides; let him then draw six lines 
(in all) on it, one to the west (of that part of the sthandila on 
which the fire is to be placed) but turned northwards, two 
lines turned towards the east but separately at the two ends (of 
the line first drawn); (then he should draw) three lines in the 
middle (of the two); let him then sprinkle (the sacred sthandila) 
with water, establish the ( saored) fire (on the sthandila), put 
(two or three samidhs ) on the fire; then he should perform 
parisamuhana (i. e. wiping or sweeping the ground round the fire), 
then paristarana (i. e. strewing darbha grass round) to the east 
to the south, to the west, to the north (in order ); in this way 
(all acts like parisamuhana, paristarana &o.) should end in the 
north. Then silently he should sprinkle (water ) round (the 
fire). (3) With two (kusa blades used as) strainers (pavitra) the 
purifying of the ftjya is done. (3) Having 483 taken two kuSa 
blades with unbroken ends, which do not bear a young shoot in 
them, of the measure of a span, at their ends with his thumb 
and fourth finger, with hands turned the inside being upwards, 
he purifies the ajya (from the west) towards the east with (the 
words) 1 by the urging of Savitr I purify thee with this uninjured 
pavitra, with the rays of the Vasu ( i. e. rich or good) sun ’, once 
with this mantra, twice silently. (4) The strewing of kuda 
grass (paristarana ) round the fire may or may not be done in 
the ftjya homas (i. e. sacrifices in which clarified butter alone 
is to be offered into the fire ). (5) So also the two fijya portions 
(may optionally be offered) in the Pakayajnas. (6) And (the 

481. Vide Appendix for the text of stt*?- tr. I. 3. 

482. afwmfjtgvwmqre m : rvra: «rw 

t swr- %■ II. l-1. * 3 - 

483. qwflwnm wni rvfe iPTpft grmpft ymrr tftnrpr yrrfrfft i Twtwnfr i 

i ftjrnr* qit vjrev vfrswrur) i ssw tr- 1.10.13-16. 

The Sjya to Agni is offered to the north of the fire and that to Soma te 
the south of it. 
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employment in all P&kayajfiaa) of the brahma priest is optional 
except in the Dhanvantari sacrifice and Sfilagava sacrifice. (7) 
He should offer the sacrifice with the words * to suoh and such 
a deity, sv&hS'. (8) If there is no speoifio direction (as to the 
deities to whom the offerings are to be made ), the deities are 
Agni, Indra, Prajapati, ViSve Devas ( all gods), Brahma. 484 At 
the end there is an offering to Agni Svistakrt (vide Appendix 
under note 481 for the mantra). 

In the Sfinkh&yana gr. I. 7 (S. B. E. vol. 29 pp. 22-31) the 
procedure described is more elaborate and oontains some 
important differences. The performer (I. 7. 6-7 ) draws one 
line in the middle of the sacrificial surface from south to north 
and from this line only three lines are drawn upwards, one to 
the south of it, one in the middle, and one to the north ( L e* 
there are only four lines and not six as in Aivalfiyana). 
Further it ( L 8. 6-7 ) says that the seat of the brahma priest is 
to the south of the sthandila and he is honoured with flowers. 
SSnkhayana adds ( L 8. 8.) the detail that the praplts waters 
are carried forward on the north side and (L 8. 9-11) that 
paristarana follows after the carrying forward of the pranlta 
waters. It also adds (I. 8. 24-25) that waters in the sruva 
spoon are purified just as ajya is purified and then a portion of 
the water in the sruva is poured on to the pranlta water and the 
rest of the water in the sruva is called the proksanl water with 
which the , havis, the idhma ( fuel) and barhis (kuSas) are 
sprinkled. SSnkhSyana I. 9.1 lays down that sruva spoon is 
the vessel in all grhya rites (and not juhu as in Srauta rites) 
exoept where a special rule to the contrary is stated. The 
Par. gr. 11 (8. B. E. vol. 29, pp. 269-270) and the Khadira gr. 
L 2 (8. B. E. vol. 29, pp. 376-378) describe the model homa in a 
very concise manner. The Gobhila gr. (I. 1. 9-11, and I. 5. 
13-20, I. 7. 9,1. 8. 21), Hir. gr. (1.1. 9-1. 3. 7 8. B. E. vol. 
30 pp. 138-145) describe it at great length. The sthandila 
should be prepared on a level spot or on a spot that slopes 
towards the east or north or north-east (vide Hir. gr. 1.1. 9, 8. B. 
E. vol. 30, p. 138 ). The sthandila should be raised to the height 

484. In the grhya rites ordinarily no brahmS priest is present, bat 
he is represented by a bundle of ku4a grass ( 60 blades ). For 
Vfi and vide respectively STr*?- 1.12. 7 and IV. 9. The deities 
•when none are specified or indicated .'are different according to other 
fsQtras e. g. vronRN? states them to be «f&, snnvfit, and 
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of two or four finger breadths or as muoh as the sand or loose 
earth that one has brought will allow; and the sthapdila Is to 
be a square, eaoh Bide of which is given variously as being an 
arrow (18 angulas) in length, or 32 finger breadths (according to 
Vaik.), or one aratni ( =21 angulas according to Baud. gf. 
paribhasft L 5. 3 ).* 85 

The Ap. gr. describes at length the procedure common to all 
homas. 

The following figures would illustrate the position of the 
sthandila, the lines drawn thereon, the position of the sacrifioer 
and of the various articles required at the time of homa &c. 

A East B 

barbis idbma 

5jyap5tra pranaya- 
napStra 

sruva proksaija- 
pStra 


ABOD is the sthandila of sand or loose earth; 1-6 are the 
lines drawn with a samidh on which the fire is to be placed. 
The above figure represents the position of all materials in an 
ftjya homa (i. e. offering of clarified butter) only; but when 
there is darvihoma (offering of boiled food in a darvi or ladle ) 
the materials on the north side are carusthali and proksanapatra, 
darvi and sruva, caraasa and fijyapatra, idhma and barhis 

485. jjraffarxwvf vt •••* 

I. 1.9. amra? quotes <p. 905) a sm^ti that a vitatti is equal to 12 angulas 
and aratni is equal to two vitastis, while (wWFTOpart 1 p. 51) 

quotes from the idityapurspa a passage where an aratni is said to be 
equal to 21 angulas. In 16. 8. 21 the height of a man is 

given as five aratnis. 

*LD.»7 
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( aooording to -SivalSyana-gfhya-pariSista 14) and'Kumarila* 
kfirika I. 2. 20.) 


5 Q seat of 

o brahmK. 

va 


The above is the figure of the sthandila and the lines there¬ 
on in all grhya rites according to Baudhfiyana-grhya-sarhgraha- 
pari&ista ( Z. D. M. G. vol. 35 p. 540 ) I. 52-58. The distance 
between the lines running towards the east is six angulas and 
it will be noted that all the lines are only five ( and not six). 

The brahma is the only priest ( out of the four principal 
rtviks) in sacrifices that are offered in one fire (i. e. in the 
grhya fire) and are called pakayajHas and the yajamana 
(sacrificer) is himself the hotr priest. 488 The order of the 
several parts in the homa is as follows : 487 upalepana 
( smearing with cowdung), arranging of sthandila with sand or 
earth; drawing lines on the sthandila with a samidh (fuel stick), 
keeping the samidh on the lines with its end towards the east, 
sprinkling sthandila with water on its north or east, keeping the 
samidh ( with whioh lines were drawn) outside the sthandila 
towards the north-east, then Scamana ( by tbe sacrificer), then 
placing fire (either produced by attrition or brought from the 
house of a drotriya or the ordinary one ) on the sthandila facing 
the performer, placing two or three samidhs on the fire, keep¬ 
ing ready of idhma (15 samidhs) and a bunch of darbha grass. 
Then parisamuhana (wiping the ground round the fire from 
north-east with the hand that has water in it), then paristarana 
(strewing darbha grass round the altar first to the east, then to 
the south, then to the west and lastly to the north), then silent 
paryuk?ana (sprinkling of water thrice round the fire, each 

486. wffar i i I. l. 8-9 

topist fwrwnrr v: i wfifozir 1.1. 20. 

487. This is based on NsrXyap&’s com. on £dr. gj. I. 3.1-3. 


East 


Soma line 

12 angulas 


one span 

Indra Line 

one span 
Praj2pati line 

12 angulas 
PfthivI line 

Agni line 21 angulas 


West □ 

Sacrificer faoing the east. 
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time taking water in the hand separately ) f then apah-prapa- 
yana ( carrying forward the water to the north of the fire) in a 
vessel of bell-metal or earthenware, then ajyotpavana ( purifica¬ 
tion of the clarified butter with two ku&a blades as strainers 488 
thrice, once with mantra and twice silently ), the two aghSras 
and the two oblations of Sjya. Then the principal oblations as 
directed in the various sutras, then finally an oblation to Agni 
Svistakrt. The method of offering an oblation is to repeat the 
mantra preceded by om and to add svfiha at the end, to put the 
ahuti ( oblation) on fire and to say 4 this is for such and such 
a god and not mine \ 488 

The ASv. grhya-sutra (I. 4) further adds that in caula, 
upanayana, godana and marriage there are (as part of these 
ceremonies) first four oblations of clarified butter to be made 
with the three mantras ( Rg. IX. 66. 10-12 ) 4 Oh Angi, thou 
purifiest life &o 4 and with the one verse 4 Prajapati I no other 
than thou &c* (Rg. X. 121. 10) or with the vyahrtis, 489 or 


4 498. In some works pSfcrffsSdana is taught after paristarapa and 

paryuk^apa (Tide NSrByaga on gr. I. 3. 3. ). It consists in placing 
the several vessels to the north of the fire on darbha grass in pairs with 
both bands, the faces of the vessels being turned down. Then he takes 
two blades ( as described in Xiv. gr. I. 3. 4 ) as pavitras and places them 
in the prokfaijapltra tbe face of whioh is turned up and pours water in 
the prok$ai?apfffcra and thrice purifies the water with them, then the 
other vessels are turned upwards, the bundle of idhma is loosened and 
all vessels are sprinkled with water, then the pragltffpfftra is plaoed to 
the west of the fire, the two pavitras (ku4a blades used as strainers 
are placed inside it and water is poured into tbe pragltapStra and 
sandalwood paste is mixed with it, the vessel is raised level with one’s 
nose and placed to the north of tbe fire on darbhas, and covered with 
darbhas. This is pStrSs&dana. NffrSyaga mentions also other acts not 
specified by .Xdvalffyana which may be done even by a person following 
that snfcra viz. oarrying a firebrand (burning blade of darbha) round 
the clarified butter and cleansing of srua and sruva , and throwing of the 
rope that tied together idhma into tbe fire at the end of the oblation 
to Svistakrt. 

489. In offering an oblation to DhfCtr one would say 1 arf wnn ^fffS 
wt snrcn-rfih i h i s*Tft i mw ^ The 

four oblations with the vyshrtia would be ijt WSTi W Wl4i» 

fWt jg q yg r AgbSra consists in pouring in a continuous stream 
clarified butter for PrajSpati on the fire from the north-west to the 
south-east once and then from the south-west to the north-east for Indra. 
Vide Ap. 4r. sfitra II. 12. 7 and II. 14. 1 and NSrSya?* on A6v. 
gh 1.10.13. For Sjyabblga see note 483. 
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according to some teachers with a combination (of the rk verses 
and vyfihrfcis ), 490 while according to others there are no such 
special oblations. 4 * 1 

In modern times, after the sthandila is sprinkled with water, 
fire is established on it under various names depending on the 
rite to be performed e. g. in upanayana and marriage respec¬ 
tively the fire is called 498 ‘ Samudbhava' and ‘Yojaka’. Then 
fuel sticks already sprinkled with holy water are plaoed on the 
fire and it is fanned into a flame and prayer is offered to it in 
the words ‘ agne Vaidv'&nara Sandilya mesadhvaja mama 
sammukho varado bhava’. Then follow parisamuhana and 
other acts stated above. 

Just as homa is required in most grbya rites there are 
certain matters common to almost all rites. One is that in all 
samsk&ras one has to feed brShmanas learned in the Vedas. 491 
All rites begin with acamana by the performer, prapfiy&ma by 
him, reference to the desa (place) and kala (time) and a samkalpa 
(a declaration of what rite he is performing and for what 
purpose). After these, according to medieval works, follow in 
all auspicious rites the worship of Ganapati, punyahavficana, 
the worship of Mates (mother goddessess) and NandldrSddha. 
According to Borne there is only one samkalpa for all these ; 
according to others there is a separate samkalpa for eaoh of 
punyfihavacana, mfttrkapujana and N&ndl&raddha. In all 
auspicious rites the performer takes a bath first, ties his topknot, 
.has a pieoe of ground cowdunged and lines with coloured 
materials are drawn on a portion of the ground, two auspicious 
kalaias (jars) filled with water are placed on such ornamented 
ground with their mouths covered with a pot, all artioles 
necessary for worship are plaoed to the north of the spot, two 


490. i. e. there will be eight oblations ( 4 with rks and 4 with 
Vy&hrtis ). 

491. i. e. there are no oblations with the 4 verses nor with the 
four ryShrtis, but oblations will have to be offered to those deities that 
are prescribed as the deities where no special rule exists (vide 54v. gr. 
1, 3. 8 set out above at p. 208 ). 

492. Vide x> *rr- pp> 58-59 where these names of the fires in the 
several samsksras and rites are set out. The DSnakriySkaumudi (pp. 
205-206) quotes from Eapila PanoarStra over SO names of the fires 
kindled in the several rites and ceremonies. 

493. < wrt. nr. II. 6. 16. 9; *rvnf 

■ni i w i *mrsl p. 82. 
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wooden low stools or planks are arranged to the west of the 
spot so decorated, the performer sits on one plank faoing the 
east, his wife sits to his right and if the ceremony is meant for 
his son, the latter sits to the right of the wife; the br&hmanas 
are seated a little away to the right of the wife, facing the 
north and the performer sips water (takes acamana). Except** 4 
where a religious rite is to be performed on a fixed day (e. g. 
anniversary Sraddha &o.) all samskaras and other auspicious 
rites are to be performed at certain auspicious times only. 

Oanapatipujana This consists in inviting the presence of 
the elephant-faced god Ganesa on a betelnut placed in a handful 
of husked rice. The word Ganapati is used in the Rgveda as an 
attribute of Brahmanaspati (the lord of prayer or holy lore). 
The well-known mantra (‘ gananSm tva gapapatim hav&mahe' 
Rg. II. 23.1) which is used to invoke Ganeda is addressed to 
Brahmapaspati. Indra is addressed as Ganapati in Rg. X. 112. 
9. In the Tai. S. IV. 1. 2. 2 and Vaj. 8. padus ( and the horse 
specially) are said to be the Ganapatya of Rudra. The Ait, 
Br. IV. 4 *** expressly says that the mantra ' ganSnSm tva * 
is addressed to Brahmanaspati. In the Vaj. S. 16. 25 we have 
the plural (GanapatibhyaScfc vo namo ’) and in 22. 30 we have 
the singular * Ganapataye svaha ’. The peculiar features of 
Ganeda as described in the medieval works, viz. the head of an 
elephant, pot belly, mouse as vahana ( conveyance) are entirely 
wanting in the Vedic literature. In Vaj. S. III.-57 the mouse *** 
is said to be the padu ( animal to be offered to ) of Rudra. In 
the Tai. Ar. (X. 15 ) there is a verse 4,7 * We contemplate 
Vakratunda, therefore may the tusked (god) impel us\ In the 
Grhya and Dharma sfitras there is no reference to the worship 
of Gane&a at the beginning of all auspicious rites. That is 
comparatively a later cult. In the Baud. Dh. S. (IL 5. 83-90, 
S. B. E. vol. 14. p. 254 ) the Devatarpana inoludes the propitia¬ 
tion of Vighna, Vinayaka, Vlra, Sthula, Varada, Hastimukha, 


si<r, sg. jg. I. 4. l; wivgrw 1.1. * gvit * 

495. iromt wrt w»nrfif wgr ^ 

i $. wr. IV. 4. 

496. HT*ti 

SIW. III. 67; vide also #. I. 8. 6. 1. 

497. a r gwm ftwfr 1 gfttn (ipft!) vwhpm*'• & 

an. X. l. 
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Vakrafcunda, Ekadanta and Lambodara. But this part of the 
Baud. Dh. S. is of doubtful authenticity. All the above aTe the 
appellations of Vin&yaka (vide Baud. grhya-sesasQtra III. 10.6). 
In the M&nava grhya II. 14 it is said that the Vinayakas are 
four viz. Salakatankata, KusmSndarajaputra, Usmita and 
Devayajana. They are evil spirits and people when seized 
by them have bad dreams and see in them inauspioious sights 
such as shaved persons, persons with matted hair or wearing 
yellowish garments, camels, hogs, asses, candSlas. When 
seized by them, prinoes, though oapable, do not get their king¬ 
doms ; maidens, though endowed with all accomplishments, 
cannot secure husbands; married women have no ohildren or 
even virtuous wives lose their children in infancy; husbandmen 
lose their crops &c. The Manavagrhya then prescribes propi¬ 
tiatory rites to remove the effects of Vinayaka seizure. The 
Baijavapagrhya (quoted by Apararka p.563 on Yaj. 1.275) says 4 ** 
that there are four Vinayakas, Mita, Sammita, Salakatankata 
and Kusmandarajaputra and describes seizure by them and its 
effects in the same way as the Manavagrhya. These two 
show the first stage in the development of the cult of Vinayaka. 
Vinayakas are at this stage malevolent spirits who cause 
dangers and obstacles of various kinds. In this cult various 
elements from the terrific aspects of Rudra were probably first 
drawn upon and amalgamated with other elements drawn from 
aboriginal cults. The next stage is indicated by the Yaj. smpti 
(I. 271-294 ). Here Vinayaka (I. 271) is said to be one appoin¬ 
ted by Brahma and Rudra to the over-lordship of'the Ganas, he 
is represented not only as causing obstacles, but also as bring¬ 
ing success in the actions and rites undertaken by men. Yaj, 
enumerates the results of the seizure by Vinayaka in the 
same way as the Manavagrhya. Yaj. I. 285 says that Mita, 
Sammita, Salakatankata and Kusm&ndarSjaputra aTe the 
four names *** of the one Vinayaka and that AmbikS is the 
mother of Vinayaka. It is noteworthy that Yaj. does not 


498. wri wg finnwT uvPn t §piw 

q. in arW p. 563. 

499. Though VidvarUpa and AparSrka take these to be four, it is 
curious that the Mit. makes them to be six ( viz. Ssla and Kafankata as 
distinct and so also KG$mffQda and Rsjaputra ). It is remarkable that 
KfTra on Amarakorfa expressly says that Heramba is a Derfya word. This 
adds some weight to the theory that Gaperfa was taken over into tb® 
Vedio pantheon from some exotic tribe and affiliated to Rudra ( Siva). 
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employ any one of the well-known epithets of VinSyaka, via. 
Ekadanta, Heramba, GajSnana, Lambodara &o. The Baud, 
g?. Seqasutra III. 10 prescribes a somewhat different prooedure 
for propitiating VinSyaka and styles him * the lord of bhutas \ 
and also 4 hastimukha' and 4 vighnesvara * and prescribes the 
offerings of apupa and modaka to him. Thus BaudhSyana is 
nearer to the medieval conception of Ganefia than even Ysjfia- 
valkya. The Adi par va makes GaneSa write the MahabhSrata 
to the dictation of Vyasa; but this part is apocryphal as many 
mss. altogether omit this episode ( vide J. R. A. 8. for 1898 
pp. 380-384, Winternitz). The other references in Vanaparva 
65. 23 and AnuSasana 150. 25 bear affinity to the description 
of VinSyaka in the Manavagrhya, 500 

The Gobhilasmrti (in verse) 1.13 prescribes that at the begin¬ 
ning of all rites, the Matrs together with Ganadhipa (the lord of 
Ganas ) should be worshipped. The well-known characteristics 
of GaneSa and his worship had become fixed before the 5th or 
6th century of the Christian era. Kalidasa does not refer to 
Gane&a. The GSthasaptasatl has references to Ganesa. In that 
work (IV. 72) an image of Ganesa is referred to as made use of 
as a pillow and the tip of his trunk is mentioned in V. 3. In 
Codrington’s 4 Ancient India ’ plate XXXIX there is an image 
of Gapeda referable to about 500 A. D. Vide Dr. BhandaTkar 
in 4 Vaisnavism and Samsm ’ p. 147. Bana in his Harsacarita 
(IV UcohvSsa verse 2 ) speaks of the large tusk of Ganadhipa 
and in describing BhairavScarya ( Harsacarita III) associates 
VinSyaka with obstacles and learning and also indicates 
that he had the head of an elephant. In the VSmanapurana 
(chap. 54) there is a fantastic legend about the birth of 
VinSyaka. 

The MahSvIracarita (II. 38 ) speaks of the tusk of Heramba. 
The MatsyapurSna (chap. 260. 52-55 ) describes how the images 
of VinSyaka are to be made. AparSrka (p. 343 ) quotes a pass¬ 
age from the MatsyapurSna (289.7) on the mahSdSna called 
MahSbhutaghata, in whioh it is said that VinSyaka should be 
shown as riding a mouse. The KrtyaratnSkara p. 271 quotes a 
p assag e from the BhavisyapurSna for the worship of Ganeda on 
the 4th day of BhSdrapada. Vide AgnipurSna chap. 71 and 313. 


600. *r gsrr row ®rrr ■ 65. 23; iHm: 

i 160. 26, 
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In modern times a verse ( ° I is repeated in whioh the shrines of 
the eight Vin&yakas in the Decoan are enumerated. 

Among the earliest epigraphic references to Ganapati is the 
one in the Nidhanpur plate of BhSskarvarman (middle of 7th 
century). Vide E. I. Vol. XII. p. 73.* 08 

The Gapapatipftj&na consists in the performer repeating 
the mantra jtg. II. 23. 1 (* gananam tva Ganapatim *) as a 
prayer and then bowing to Ganefia with the words ' Om MahS- 
ganapataye namo namab nirvighnam kuru * ( salutations to the 
great Ganapati, make (this rite) free from obstacles’. 

PuyyahavScana ’—Although many elaborate descriptions of 
this are given in later digests like the SarhskSraratnam&lS, 
this was originally in ancient times a very simple and brief 
rite. The Ap. Dh. S. (I. 4.13. 8 ) says that in ordinary life in 
all auspicious rites ( such as marriage ) all sentences begin with 
* Om ’ as in saying ‘ punySham ‘ svasti and * rddhim \ The 
performer of a religious rite honours the assembled br&hmanas 
with gandha (sandalwood paste), flowers and tUmbula (betel 
leaves) and requests with folded hands 'may you declare the 
day to be auspioious for such and such a oeremony whioh I, by 
name so and so, am 503 about to perform' and then the brShmanas 


B01. qqfer wgrat fou r th y ft 

wuil ers (9 (S’-tiwrin(OpvJsrt Djuuitft Wftwiww, 

(gnWfl WfSP*H. The eight places are indicated by thick type, 
is HlPlN near Jejuri, refers to (about 30 miles 

from Dhond ), refers to ufrg nr ( about 4 miles from Ehopoli). gw 
is the capital of the Siddis on the west coast south of Bombay, is 12 
miles from Poona and LepySdri is three miles from Junnar. Rfffijaija- 
gaon is 30 miles from Poona, Besides these there are famous Ganapati 
shrines at_Chinchwad and at Pujem near Ratnagiri on the sea coast. 
Ojhar (where there is the shrine of Vighnedvara) is 28 miles from Poona 
and 8 miles from Junnar. In 15 Bom. 612 a scheme fwas framed 
by the Bombay High Court for the famous shrine of MaugalamUrti at 
Chinchwad near Poona which has under its jurisdiction the shrines at 
Morgaon, Theur and Siddhafeka ( p. 619 ). 

502. spufaft owrTTwftftv qprafrnnrtn; i 

tPHTH ll E. I. XII. p. 73. qwT means gift as well ichor. 

503- In •wfasiSH the performer says 1 argsiVlW: wh eiR«<J*ii«iRsi- 
TWTIS npfo te/tll UVwfl w*»jj » and the brShmapas reply ‘ erf fefiH > j the 
performer says ‘ eflgqprriR *TO erfformwftvigTWipv nr&m unwil 

wasg > j the srrgrws reply 4 aft f the performer soys ‘ auppn*Wi 


snW sirfgj 51 * 3 1 and the srTgrws respond sit or 

II VU quoted in p. 29 . 


'•ff wf 
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respond by saying * Om, may it be auspicious \ Each of these 
three sentences ( with svasti, punyaham and rddhim) is to be 
repeated thrice according to Baud. gr. Sesa-sufcra 1.10. A verse 
of Yama says that the br&hmanas should respond without the 
syllable ‘ om’ when the performer of the rite is a ksatriya or a 
vaisya. 

Matrkajmmna :—The Mates (the Mother Goddesses ) do not 
figure in the sutras. But that their worship was prevalent 
certainly in the first centuries of the Christian era throughout 
India oan be proved from several sources. In the drama 
Mrcchakatika (I) CErudatta asks his friend Maifcreya to offer 
bali to the M&trs. The Gobhila smrti 504 (in verse 1.11-12) names 
14 mSfcrs viz. Gaurl, PadmS, SacI, Medha, Savitrl, VijayS, Jay§ t 
Devasena, Svadha,Svaha, Dhrti, Pusti, Tusti and one’s own deity 
( abhls^a-devata ). In the Markandeya (chap. 88. 11-20 and 38) 
seven mfitrs have been named as Mategana. The MatsyapurSna 
( ohap. 179. 9-32 ) names over a hundred mother goddesses (like 
MaheSvarl, Brahml, Kaumari, Camunda), while in chap. 261 
(24-36), there is a description of the images of some of the mates 
like BrahmSpI &c. The Brhat-Samhita of Varahamihira(chap. 58 # 
56) refers to the images of the mother goddesses. Bana in his Ka- 
dambarl frequently refers to the mates, to their worship and to dila¬ 
pidated temples‘of these goddesses. 505 The Krtyaratnftkara quotes 
a passage from the Bhavisyapurana at p. 261 about the images of 
the seven mates and pp. 305 and 307 quote the Devlpurana about 
the worship of mates and the flowers dear to them. The worship 
of mates is mentioned in the Bihar Stone Pillar Inscription of 
Skandagupta ( Gupta Inscriptions pp. 47, 49). The Calukyas 
are often described as* cherished by the seven mates * (I. A. vol. 
VI. p. 73 in 535 iake and E. I. vol. IX. p. 100 in 660 A D.). 
The Kadambas are described as meditating on Kartikeya-SvamI 
and on the group of mates (I* A vol. VI. p. 25 ) 508 . Similarly a 


504. These verses are quoted in the p. 503 ) and 

p. 517. The seven in the are wgnvft, 

wrtftnft, Wft, ifaft- 

505. * in para 64, 

S^HProf ^ 

para 130 friqwr f r () } * * * 

( ) p® rft 215 srnpwft (). 

506. ( . x$**\*m 9 I- A vol. VI. 

p. 25. Fleet’s translation ‘who meditate on the assemblage of the mother* 
of SvBml Kflrtikeya 9 is not aoourate. 
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temple to the M&trs is said to hare been ereoted by MayQraksa, 
the minister of ViSvavarman in 480 of the Mslava Era 1. e. 
423-24 A. D. (Gupta Inscriptions p. 74 ). 

Whence the cult of matrs, which was not described in the 
Grhyasutras, was derived it is difficult to say. Sir John Mar¬ 
shall in his famous work on Mohenjo-Daro ( vol. I. p. VII and 
pp. 49-52 and plates XII, XOIV and XCV ) shows how figurines 
of mother goddesses are common at Mohenjo-Daro. That shows 
that the cult prevailed in the remotest antiquity and was 
probably taken up by the followers of the Vedio religion and 
affiliated to the worship of Durga, the spouse of Siva. In Rg. 
IX 102. 4 * 0T the seven mothers are said to regulate soma when 
it is being prepared (the seven mothers are probably the seven 
metres or the seven rivers). 

Nandliraddha :—This will be dealt with under &r£ddhas 
later on. 

Pufhsamna :—This rite is so called beoause in virtue of it a 
male is born.® 08 The word 'puihsuvana * occurs in the Atharva- 
veda VI. 11. 1 where 509 it appears to be used literally (in the 
-sense of ‘ giving birth to a male child ’) ‘ The Asvattha tree is 
on top of the Sami tree, there the birth of a male has been 
effected*. The Siv. gr. 1.13. 2-7 describes the rite as follows: 
* he should in the third month of pregnancy, under the constel¬ 
lation Tisya (i. e. Pusya) give (thrice) to eat to the wife, 
after she has fasted, (on the preceding Punarvasu constellation) 
in the curds of a oow which has a calf of the same oolour (with 
the cqw ) two beans and one grain of barley for each handful 
of curds. On his asking (the woman ) ‘ what dost thou drink ? 
what dost thou drink ? ’, she should thrice' reply ‘ pumsavana*, 
( generation of a male ), ' pumBavana In this way (he ) 
should make her take three handfuls (of curds with two beans 
and barley ).’ 5,0 

There is some difference of view as to details. The Ap. gr., 
Hir. gy. and BhSradvaja gr. place pumsavana after slmanton- 


607. wh urart i *f. ix. 102.4. 

•n* i on smr. g. 14.9 euforfa tgarm mhv gws r- 

».5ir«niiP? i gun* vgv% u gfk i uwt- 

pp. 166-167. 

609. VI, 11.1. 

610. Vide Appendix for text. 
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nayana and Ap. says it may be performed when pregnancy 
beoomes apparent. Instead of two beans and a barley * n grain in 
curds, he requires the bringing of a shoot of the branch of a 
nyagrodha tree which (tree) points eastward or northward and 
which has two (fruits that look like) testicles and the pounding 
of the shoot and fruits by a girl who has not attained puberty 
between two upper stones of (two mills) with water. He then 
prescribes that the wife should lie down on her back to the west 
of the fire herself facing the east and that the husband should 
insert in her right nostril the pounded substance with his thumb 
with the formula (purhsavanam-asi) found in Ap. M. P. (II. 11.14). 
San. gp. (I. 20, S. B. E. vol. 29. p. 46 ) says that the rite may 
be performed on Tisya or SrBvana, while the Bharadvaja gr. 
(I. 22) says that it may be performed on Tisya or Hasta or 
Anuradha or Uttara or Prosthapada; Paraskara and BaijavSpa 
say it should be performed when the moon is in conjunction 
with a male naksatra. 518 Par. gr. 1.14 and Jatukarnya(Sam.Pr. 
p. 167) and Baijavapa ( ibid.) say that the rite should be per¬ 
formed in the 2nd or 3rd month of pregnancy, Asv., Hir., San., 
Gobhila, Khadira prescribe the third month. Yaj. I. 11, Par. 
gr. (1.14 ), Viapu Dh. S. 27. 2 and Brhaspati (quoted in the 
Sm. 0.) say that pumsavana should be performed before the 
foetus begins to move or throb in the womb. In the Kathaka 
gr. 32. 2 the proper time is said to be when the greater number 
of months of pregnancy are past (i. e. after the 5th) and the 
Manava gr. says that it should be performed in the 8th month 
of pregnancy. Devapala ( com. of Kathaka gr.) says the usage 


511. NBrSyaija says that in this rite one has to perform at first the 
sthslIpBka intended for PrajSpati up to the offering of the two ffjya- 
bhSgas and then one should perform what is specially prescribed here. 
He further notes that the curds may be of a cow the oalf of which is of 
a different colour, if one of the same colour could not be had. The 
curds are to be poured from the vessel of curds on to the woman’s hand 
thrice, she is to lick the curds every time with two beans and a grain of 
barley; the beans and barley grain are suggestive. This is made clear 
by Ap. gr. 14. 10 wnffarew WT ST 5TTWT cFT: +t4^ u ll ^yiWIjj^ q j 

612. According to a verse quoted in Sra.O. the male nakgatras are Hasta, 
Mala, Sravapa, Punarvasu, Mfgadiras and Pufya; the SathskSra-mayUkha 
adds that the NBradlya mentions Rohiiji, PtlrvSbhSdrapadS and UttarK- 
bhsdrapads also as male nakfatras and that Vasi^ha regards SvSti, 
AnurBdhB and Arfvinl also as male nak^atras. WTftfW on !• 1* 5 

says ‘ f*T ! ffii TMWl^T.’ 
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of dlstas is to perform it in the 8th month and Brahmabala 
(another oom.) says that the usage is to perform it in the 7th or 
8th month of pregnancy. Most of the grhyasutras refer to the 
pounding of the shoot 513 of the Ny agrodha tree (or some other plant) 
and inserting the pounded substance in the wife's right nostril. 
The mantras repeated when inserting the substance in her nostril 
are different according to most shtras. SahkhSyana (S. B.E. 
vol. 29,p. 46) prescribes the four verses Rg. I. 1. 3, III. 4.9., V. 37. 
2 and IX 3. 9. with svftha at the end of eaoh verse. Paraskara 
(S. B. E. vol. 29, p. 292) prescribes Vfij. S. XIII. 4 (Rg. X121.1 ) 
and XXXI. 17; KhSdira gr. ( S. B. E. vol. 29. p. 394 ) mentions 
Mantra-BrShmana I. 4. 8, the Kanaka gr. quotes Ksthaka 
SamhitS. The several sutras of the Black Yajurveda show the 
greatest divergence among themselves. 

It would be clear that the purhsavana rite has several 
elements, religious (homa and son’s importance from ancient 
times), symbolical or suggestive (the drinking of curds with 
beans and grain of barley) and medioal (inserting some 
substance in the woman’s nostrils). For what purpose the 
placing of the bile of a tortoise on the woman’s lap was 
prescribed by Paraskara alone (1.14) it is difficult to say. 

Later works like the SamskararatnamalS prescribe a homa 
for pumsavana also and remark that when in the absenoe of the 
husband, the husband’s brother or other relative performs the 
rite, it should be performed in ordinary kitchen fire (p. 815 ). 
This latter rule applies to Slmantonnayana also. 

Anavalobhana or Garbharaksana This rite was apparently 
part of Pumsavana. Aeiv. gr., as already said, separately men* 
tions pumsavana and anavalobhana as referred to in the 
Upanisad. The Baijavapa gr. (quoted in Jhe Samsk&rapra* 
kata p.171) says ‘He performs the pumsavana and anavalobhana 
in the fortnight of the waxing moon on an auspioious day when 
the moon is in conjunction with a naksatra (deemed to be) a 
male ’. This shows that both were performed on the same day. 
Another sutra of Baijav&pa quoted in the Samsk&ramayukha 5,4 
says that the two are to be performed in the 2nd or 3rd month 


513. According to the Ksthaka gr. the pounding is to be done by a 
virgin or a brahmacSrin or by a chaste brShmaga woman. 

514. ' sro wvtfit xifit fWHt vr gcftf) er t W 

<t* njvrt •.ffwft w wvgcrrt •jwm 
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of pregnanoy. This rite is so called because by virtue of its 
performance the foetus does not fall out or is not destroyed (i. e. 
it is really amvalopana from the root lup with ava ). Asv. gr. 
(I. 13. 5-7 ) describes it as follows : He then inserts in her right 
nostril in the shade of a round apartment the ( sap ) of an herb 
which is not faded ; 515 according to some (teachers ), with the 
Prajavat and Jlvaputra mantras. Having offered a sacrifice of 
cooked food to PrajSpati he should touch the region of her heart 
with the verse * Oh thou whose hair is well parted, what is 
hidden in thy heart, in PrajSpati, that I understand, (mayst 
thou understand) me who know that; may not injury to the 
son be my lot \ 

It will be seen that the inserting of durvarasa in the woman’s 
nostril, touching her heart and prayers to the gods for the safety 
of the foetus are the principal features of this rite in Asv. 

According to Saunaka-kSrikS ( Ms. in Bombay University 
Library, folio 13a) that rite is oalled anavalobhana whereby the 
foetus remains undisturbed or does not fall out. 5,8 According 
to the Smrtyarthasara it is to be performed in the fourth month. 
According to Laghu-A§ valayana IV. 1-2 anavalobhana and 
slmantonnayana were to be performed in the 4th, 6th or 
8th month of pregnancy and verses 6-7 give the same details 
as in Asv. gr. 

The &an. gr. (I. 21. 1-3, S. B. E. vol. 29, p. 47 ) speaks of 
a ceremony called Garbharaksana ( protection of the foetus): 
“ In the fourth month the garbharaksana; offering six oblations 
into fire from a mess of cooked food with the six verses of the 
hymn ‘ brabmanSgnih ’ 5,7 ( Rg. X 162 ) with svaha uttered at 
the end of each verse, with the verses * from thy eyes, thy nose ' 
(Rg. X. 163.1-6), besmearing her limbs with clarified butter at 
each verse. ” 


515. NSrByapa explains that the herb is dUrvS according to usage. 

The sap is put in the nostril silently or to tho accompaniment of two 
mantras, which are respectively of the sago PrajKvat and Jlvaputra. 
They are : an H «nrf u lPfflg gWK vm 5 ^ 5 i WT wtvut g*# W 
nxwt n wwt qwsT’rt wrt 5*3 vrsrr 

witfr vft ifaprf w hsr rcf * yfit. The first is practically the same as snrfty 
III. 23. 2 ; the 2nd is wrv. w- trr. I. 4. 7. 

516. w gpvvr i stWvuRvfr. 

517. The Anukramaol says that the hymn 9g. X. 162 is to be 
repeated when there is abortion and on X. 163 that it is meant for 
removal of disease ( wnwrtTU ). 
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This seems to be another version of anavalobhana. 

According to Aiv. gr. k&rikas of KumSrila (I. 6. 5 ) this 
rite is to be repeated on every conception. Most other writers 
would hold that like pumsavana it is to be performed only once. 

Simantonnayam: —This is treated in the following gr. 
sutras: ASv. I. 14.1-9; San. I. 22, Ap. 14. 1-8, Hir. IL 1, Baud- 
1.10, Bharadvaja I. 21, Gobhila II. 7.1-12, Khadira II. 2. 24-28, 
Par. 1.15, Kathaka 31. 1-5, Vaikhanasa IIL 12. 

This word literally means ‘parting of the hair (of a woman ) 
upwards.’ Yaj. (1.11), Veda-Vyasa (1,18 ) oall this samskara 
simply ‘slmanta’, while Gobhila (II. 7.1), Manava gr. (1.12. 2), 
Ka^haka gr (31. 1) oall it slmantakarana. Ap. gr. and Bhara¬ 
dvaja gr. (I. 21) describe it before pumsavana. The A6v. gr. 
(1.14.1-9 ) describes it as follows : “ In the fourth month of 
pregnancy the Slmantonnayana (should be performed). In the 
fortnight of the waxing moon,when the moon may be in conjunc¬ 
tion with a naksatra that is (regarded as ) male (or the name 
of whioh is of the masculine gender, according to Narayana); 
then he establishes fire (i. e. performs the details of homa up 
to offering of ajyabhagas ) and having spread to the west of the 
fire a bull’s hide with its neck to the east and the hair outside, 
he makes eight oblations (of ajya, clarified butter), while his 
wife sits on it (hide) and takes hold (of his hand ), with the 
two (verses) * may Dhatr give to his worshipper ’ (Atharvaveda 
VIL 17. 2-3 ), with the two verses, * I invoke Raka ’ ( Rg. II. 32. 
4-5 ), with the three (verses) called ‘ nejamesa ’ (a khilasukta 
after Rg. X. 184 and Ap. M. P. 1.12. 7-9) and with the verse ‘Oh 
Prajapati, no one other than you ’ (Rg. X. 121.10). He then three 
times parts her hair upwards (beginning from the front and pro¬ 
ceeding backwards) with a bunoh of an even number of unripe 
fruits with a porcupine quill that has three white spots 8,8 ( or 
rings) and with three bunches of ku&a grass, with the words 
* bhur, bhuvah, svar, om ’ or he does so four times. He gives 
orderB to two lute players ' sing ( praise of) king soma. ’ ( They 
sing this gatha) * may soma, our king, bless the human raoe. 


518. The porcupine quill with three white spots is mentioned 
even in the Tai. Br. as an auspicious thing. * He should shave his head 
with a porcupine quill with three white spots since in the case of the 
gods three are auspicious things, viz. the three metres, the three 
savanas, these three worlds ( I. 6 . 6 .) ‘ stu<n $Tc?FVT Pttufiht I ^ %VT- 

>. Vide Appendix for 

the text of 5iv. gr. 1.14. 1-9. 
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Fixed is the wheel (dominion) of this (river); (here they take 
the name in the vocative) of the river near which they dwell. 
And let them do whatever aged br&hmana women whose hus¬ 
bands and children are alive direct. A bull is the fee (for the 
sacrifice)”. In the Ap. mantrapStha thirteen verses are 
devoted to this samskara in all, some of whioh occur in the Rg 
the Atharvaveda and Tai. S. 

We have here first the religious part of homa and oblations 
with mantraa But this rite is mainly of a social and festival 
nature intended to keep the pregnant woman in good cheer. 
The SamskSrapraka^a ( pp. 172-173 ) quotes some verses from 
an Atvalfiyana stating that this rite serves the purpose of 
driving certain female goblins that thirst for the destruction of 
the foetus; the parting of the hair by the husband with the 
quill, bunch of unripe fruits and darbhas and tying a garland 
round her neok, giving her boiled rice mixed with mudga and 
ghee and asking lute players to sing indicate its festive 
character. There is a great divergence among the grhya sutras 
about the several details of this samskara and the order in 
whioh they take place. The Sm. 0. after pointing out a few 
divergences remarks that one should follow the rules of one's 
own grhya sutra. A few important divergences are pointed out 
below. This samskara was to be performed in the 3rd month 
according to Ka^haka gr., in 3rd, 6th or 8th according to the 
Mfinava; in the 4th month according to Asv., Ap., Hir. (II. 1), 
in 4th or 6th according to Gobhila (II. 7.2) and in the 4th, 6th or 
8th according to Khadira, in 6th or 8th according to Paraskara, 
Yaj. (I. 11), Visnu Dh. S. ( 27. 3), Sankha; in the 7th 
according to San. gr. (I. 22. 1), in the 8th according to 
Vaik. and Veda-Vyasa (I. 18). Sankha as quoted in the 
Smrticandrika (I. p. 17 ) says that it should be performed on 
the foetus beginning to move and up to the time of delivery. 
Aiv., Ssh. and Hir. require that the moon must be in conjunc¬ 
tion with a male naksatra. Hir. gr, alone prescribes that the 
samskara should take place in a round apartment. It is remark¬ 
able that Aiv. alone requires that the woman should be seated 
on a bull’s hide, which shows that till his day such a hide was 
not treated (as is done in modern times) as a very unholy 
thing. Paraskara makes her sit on a soft chair or seat, while 
Gobhila prescribes a seat of northward pointed darbhas. There 
is great divergence as to the number of oblations and the verses 
to be repeated even in sutras of the same Veda, e. g. Aiva- 
lSyana prescribes eight oblations and eight mantras, but 
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Sankhfiyana prescribes only six (by omitting the verses Rg. 
IL 32. 4-5). Gobhila, Khadira, Bharadvaja, Paraskara and 
Sahkhayana prescribe the preparation of boiled rice with 
ghee thereon or sesame and the first three of these say that 
the woman should be asked to look at the ghee on the mass of 
rioe and be questioned * what do you see ’ and she should be made 
to reply * I see progeny * (Bharadvaja has the reply * sons and 
oattle’). Almost all grhya sutras agree that in parting the 
hair the husband is to use a bunch of unripe fruit (Gobhila, 
Par. and San. specifying that it was to be Udumbara fruit), a 
porcupine quill with three white spots and three bunohes of 
kusa grass. Paraskara and Gobhila add the use of a Vlratara 
stick and a full spindle. Some like Asv. prescribe that the 
parting must be done thrice, Gobhila seems to prescribe it six 
times, while Khadira (II. 2. 25) expressly says that it is to be 
done only onoe. Sail, says that the unripe fruits are to be tied 
to a string of three twisted threads and the string is to be sus¬ 
pended from her neck as a garland. Par. also seems to suggest 
the same. Ap. also says that the husband should (by way of 
ornament) tie a string of barley grains with young shoots on 
the woman’s head (14. 7 ) and Vaikhanasa says that the woman 
is to wear a garland and have fragrant unguents applied to her 
body. Many of the grhya sutras direct that lute players should 
sing a verse or verses. Gobhila, Khadira, Vaik, are silent on 
this point, but Gobhila prescribes that brahmana women should 
address auspioious words to her * Be you the mother of a valiant 
son.’ There is divergence as to whose praise is to be sung. 
£an and Par. say that the ballad sung must be in praise of the 
( ruling) king or any one else who is very valiant. Asv., Hir., 
Baud., Bharadvaja and Par. prescribe a gatha in honour of king 
Soma (the plant). Apastamba refers to two verses, one of 
which praises king Yaugandhari and the other king Soma and 
prescribes that the first is to be sung for all varnas residing in 
the Sslva countries, while the second is to be recited by 
brShmanas. Some of the sutras like Adv., Par., Bharadvaja 
allow that in the ballad to be sung by the lute players the river 
on which the woman and her husband dwell is to be invoked. 11 ' 


519. q pra fift tfMuirfasrr I gvrcvh gvf wiFvnrt wij b i w i Ow c i 
am. q. % 14. 4-5; the verses from the jwqqnr (II. 11.12-13 ) are 
wjftb* vrstfa i ftiwwsrt w w fb i rcfft q *ng3r rre n qq «ft 

tiSiwigaTuii/iV: ww ■ i qqv w st arofNrcfftorwft «rv #. urcgre r qsr (I. 2) has 

( Continued on next page ) ■ 
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A6v. and San. expressly state that a bull is the fee in this 
samskara for the officiating priest. Ap., Par. and Bharadvaja 
say that brahmanas are to be fed in this rite. Sah. says that 
the woman is to sing merrily and wear gold ornaments if she 
likes. The Ap. and Bharadvaja gr. say that the husband is 
to observe silence that day till the stars begin to appear and 
then after going out of the house from the east or north, he 
should first touch a calf and then mutter the vyahrtis (bhfih, 
bhuvah, svah ) and give up his silence. 520 

The,Manavagrhya (1.12. 2 ) speaks of parting of hair in 
the marriage rite also. Laghu-Asvalayana (IV. verses 8-16) 
gives a faithful summary of the Asv. gr. 

( Continued from last page) 

only the 2nd verso but roads the last pSda as ^cfir^T while Hir. 

reads for in the verse a3 read by BhardvSja. P5r. reads ‘wiw 

•ft *TT3<fr: sren: i k II ore arrows* 

qualifies^ (loc. ) or it may be the vocative addressed to the river 
whose name is taken. It may be inferred with some force that Ap. 
mantrapStha and Hir. gr were composed in the Sslva country on th© 
banks of the Jumna and the BhXradv5ja gr on the Ganges. Haradatta 
explaining Ap gr. says that the country of Sslva is on the Jumna and 
that Vaidyas are in abundance there. The country of Sslva was included 
in the KaccbXdiga^a (Ps^ini V. 2. 133, and Mab3bh5$ya, vol. II. p. 
300). Pffoini mentions Sslva in IV. 1. 173, IV. 2. 135 and teaches the 
formation of Yaugandhara in IV. 2. 130 and of Yaugandhari in IV. 1. 
173. In the Vanaparva 14. 1-5 it is said that the king of Sslva whose 
capital was at Saubha attacked Dvoraks. 6alyaparva ( 20. 1) calls the 
Sslva king lord of mleccha tribes and speaks of him as fighting for 
Duryodhana and as killed by Sstyaki. A KSrikS quoted by the Kffdikff 
makes Yaugandhara a division of Sslva ( *J*T**HT: • 

520. The words of the any. *!• 14. 7-8 are VWR 

srftefT ©rer I. The S. B. E. vol. XXX p. 280 translates * he ties 

barley grains with young shoots to the head of the wife ; then she keeps 
silence until the stars appear \ But this is wrong. Throughout this section 
the performer (karts) is the husband ; even in the 7th sUtra grammar 
requires that if the karts of tying the garland (‘sbadhya’) is the 
husband then the karts of * visijet* also must bo the husband. Sudar4ana 
notes (in his com. ) that some read the sUtras as * 3Tf 

’ ( in the dual ) ; then both husband and wife have to observe 
silence. He also notes that according to some the actions from tying 
the yava onwards spoken of by Ap. are done by the wife herself and 
not by th© husband. 

S, P* 29 
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Spastamba, Baud., Bharadvaja and Par. expressly say 
that this samskara is to be performed only once at the first 
conception. For the difference of view among nibandhakaras 
vide above (pp. 205-206 ) on garbhadhana. 

Visnu was of opinion that slmantonnayana is a sarhskara 
of the woman, but that according to some it is a samskara of 
the foetus and so was to be repeated at each conception. 581 On 
account of the great divergence of details one may conjecture 
that this samskara was not very ancient in the times of the 
Grhyasutras. 

It appears however that gradually this picturesque rite . 
receded in the back ground, so much so that Manu does not 
even mention it by name, though Yaj. names it. In modern 
times in Western India some people perform a rite in the 8th 
month of pregnancy ( called in Marathi Athahgulem) which 
retains some vestige3 of the ancient rite ( such as the garland 
of udumbara fruit). 

Visnubali According to Vasistha quoted in the Samskara- 
praka^a (p. 178 ) this ceremony was to be performed in the 8th 
month of pregnancy, on the 2nd, 7th or 12 th tit hi of the bright 
fortnight and when the moon was in the Sravana, RohinI or 
Pusya constellation. The same work quotes verses of ASvala- 
yana describing the ceremony and stating its purpose viz. to 
remove harm to the foetus and for easy delivery of the woman 
and that it was to be performed during every conception. On 
the preceding day Nandl^raddha was to be performed and then 
homa to fire was to be performed up to the offering of ajyabhagas. 
To the south of the fire another sthandila of the shape of a lotus 
or svastika was to be drawn on which 64 oblations of boiled 
rice with ghee thereon were to be offered to Visnu (some offer 
them on the fire itself) with the verses of Rg. I. 22.16-21, 
Rg. 1.154.1-6, Rg. VI. 69.1-8, Rg. VII. 104. 11, Rg. X. 90.1-16, 
Rg. X. 184,1-3. Then to the north-east of the fire, a square 
plot should be smeared with cowdung and be divided into 64 squ¬ 
ares with white dust and 64 offerings of boiled rice should be offer¬ 
ed with the same mantras and in their midst one ball of rice 
should be offered to Visnu with the mantra loudly uttered ‘ namo 

521. tfSTT f^s*. I St* I 

1 ^fiN 1 ® ( !• p. 17 ). This vorse ia read by 
( Anan. ed. I. 10 ) as tfrn. . I g 
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NfirayapSya * and the husband and wife should partake separa¬ 
tely of two balls of the same rice. Then the offering to Agni Svi- 
stakrt should be made, daksina should be distributed and brah- 
manas should be fed. The Vaik. (III. 13 ) describes Visnubali 
differently. The gods with Agni as the first are invoked unto the 
northern pranidhi vessel and then at the end Purusa is invoked 
four times with 4 om bhuh *, 4 om bhuvah, ’ 4 ora suvah,* 4 ora 
bhur-bhuvah-suvah *, then to the east of the fire he invokes 
Visnu on seats of darbha grass with the names, KeSava, 
Naray ana, Madhava, Govinda, Visnu, Madhusudana, Trivikrama, 
Vamana, Srldhara, HrsIkeSa, Padmanabha, Damodara; then he 
bathes Visnu, with mantras 4 Apah* (Tai. S. IV. 1.5. ll = Rg. X. 9. 
1-3), ‘Hiranyavarnah* (Tai. S. V. 6.1) and the chapter beginning 
f pavamanah > (Tai. Br. I. 4. 8 ); he docs worship (with sandal 
paste, flowers &c.) by each of Visnu’s twelve names, then he 
offers 12 oblations of clarified butter with the mantras 4 ato deva * 

( Bg. I. 22.16-21 ), 4 Visnor-nu kam * (Rg. 1.154.1-7=Tai. S. I. 2. 
13), 4 tad - asy a priyam * ( Tai. Br. II. 4. 6 = Rg. I 154. 5 ), 4 pra 
tadvisnuh * (Tai. Br. II. 4. 3 = Rg. I. 154. 2 ), 4 paro matraya * 

( Tai. Br. II. 8. 3 ), 4 vicakrame trir-devah ’ ( Tai. Br. IL 8. 3 ). 
Then he announcces as offering a mess of rice cooked in milk on 
which ajya has been poured to the god and sacrifices it to him 
with the twelve names repeating the twelve mantras ( Rg. I. 22. 
16-21, and Rg. I. 154. 1-6); Having praised the god with 
mantras from the four vedas he should prostrate himself before 
the god after taking twelve names with the word 4 namah 4 at the 
end of each (i. e. by saying 4 Ke^avaya namah* &c.). What 
remains of the rice cooked in milk is eaten by the wife. 

So§yantikarma :—Vide Ap. gr. 14. 13-15 ; Hir. gr. II. 2. 8- 
II.3.1, BhSradvaja gr. 1.22, Gobhila gr. II. 7. 13-14, Khadira gr. 
II 2. 29-30, Par, gr. 1.16, Kathaka gr. 33. 1-3. This seems to be 
a very ancient rite. It means 4 a rite for a woman who is about 
to be delivered of a child*. Rg. V. 78. 7-9 give the earliest 
indications of this rite. 4 Just as the wind moves a lake on all 
sides, so may the foetus move and come out, being ( now) in the 
tenth month. Just as the wind, the forest and the sea are in 
movement, so mayst thou (foetus) that art ( now ) in the tenth 
month, come out together with the after-birth, may the male 
child having been sleeping ten months inside his mother, come 
out a living being, unharmed, from his mother, herself being 
alive.* Br. Up. VI. 4. 23 also refers to this rite 44 He sprinkles 
with water the woman who is about to be delivered ( with the 
mantras) 4 just as the wind.may it come out with the 
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after-birth ’ (same as Bg. V. 78. 7 exoept the last p&da). This is 
a pen 588 of Indra with a bolt and with a chamber for rest: oh 
Indra, leave it and come out with the foetus and after-birth.” 
Ap. gr, describes the ceremony as follows : 1 Now is described the 
rite to secure a rapid delivery. With a cup that has not been dipped 
in water before he draws water in the direction of the current (of 
a river or spring); he places TuryantI plant at his wife’s feet; he 
should then touch on the head (with both hands) the woman who 
is in child-birth with the verse (Ap. mantra-patha II. 11.15 ),*** 
should sprinkle her with the waters (brought as above) with th e 
next three verses ( Ap. mantra-pStha II. 11. 16-18 ). If the after¬ 
birth does not come out, he should sprinkle her with the water 
(brought) as directed above with the next two verses ’ (i. e. Ap. 
mantra-patha II. 11 19-20). 584 Hir. is very brief and is similar to 
Ap., but omits all verses except one ( whioh is part of Ap. M. P. 
II. 11.16). Bharadvaja is similar to Ap., but gives verses that 
are slightly different from those of the Ap. M. P. Gobhila and 
Kbadira are very brief and say that a homa with two oblationB 
of clarified butter is to be performed with the verses of the 
Mantra-brahmana I 5. 6-7. PSraskara also speaks of the 
sprinkling of the woman with two verses of Vsj. S. VIII. 28-29 
( the first being almost like Bg. V. 78.7) and prescribes the 
recital of Atharvaveda I. 11. 4 for the falling of the after-birth. 
Adityadarsana on Kathaka gr. (33. 1) remarks that this rite is 
not really a sarhskara and Devapala says that this is a rite 
which has a seen result (while samskaras are deemed to have 
an unseen result). 

Jatakarma: —This appears to have been a rite of hoary 
antiquity. In the Tai. S. S8S II. 2. 5. 3-4 we read ‘ one should 
offer a cake cooked on twelve potsherds to VaisvSnara, when a 


522. This refers to the womb of the woman. 

523. This is enfvreT fsrorevtv i at tv. w. vt. 

II. 11.15. 

524. Ap. M. P. II. 11. 20 is the same as Atharvn. I. 11. 4. 

525. wt^ i.vfatww faWSl 

qw ywgwnfT vq*tr vrvut 1 t). w 11- 2. 5. 3-4. is 

treated of in the following : 15 1 . 7 ( S. B. B 30 pp. 281-82 ), 

3TW (I. 15. 1-4, S. B. E. 29 p. 182 ), 34-35, 2. 

32-34 ( S. B. E 29 p. 395 ), »firm II. 7. 17-23 ( 8 . B. E vol. 30 pp 55-56 ), 
<TTTOR* I. 16 ( S. B. E. 29 pp 293-297 ), HJTgTO I* 23-26, 14-15, 

I. 24.1-5 (8. B. E. vol. 29 pp 49-50 ), (II. 3" 2—XI, 4-5, 

8 . B. E vol. 30 pp 210-214.) 
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son is born (to a man ). That son, for whom when born 

they perform this * iati \ does become pure, glorious, substantial 
in (abundant) food, full of vigour and possessed of oattle ’. 
This shows that Vaiavanareati was performed on the birth of a 
son. Jaimini (IV. 3. 38 ) holds a discussion on this passage 
and establishes the conclusion that this isiji is for the benefit of 
the son and not of the father and the bhasya of Sahara gives 
the further propositions that this is^i is to be performed after the 
jatakarma rites are finished ( and not immediately at birth) and 
that it is fo>be performed on a full moon day or a new moon day 
following ten days after birth. The Sat. Br. (S. B. E. vol. 44 
p. 129) prescribes a certain rite before the navel string is out 
“ regarding a new born son let him say to five br&hmanas 
before the navel string has been cut ‘ breathe over him in this 
way.’ But if he should be unable to obtain them, he may even 
himself breathe over him while walking round him The 
Br. Up. I. 5. 2 contains the following interesting passage w ® 
“ when a boy is born they first make him lick clarified butter, 
and they make him take the breast ( of the mother ) after that.” 
At the end of the Br. Up. ( VI. 4. 24-28 ) there is an elaborate 
description of the jatakarma. “ When (a son) is born, having 
kindled the fire, having placed the son on one’s lap, having 
poured curds mixed with ghee in a bell-metal vessel he offers 
oblations of the curds mixed with ghee with the mantras ‘ may 
I maintain a thousand, prospering in my house; may there 
be no break with regard to progeny and cattle; svaha I I offer 
to these in my mind my pranas, svaha 1 Whatever I have 
done in excess in my work or whatever I may have left defi¬ 
cient in this ( rite ), may the wise ( Agni) ( called ) Svistakrt 
make that well sacrificed and well offered for us, svaha 1 ’. 
Then after bringing down his mouth up to the right ear 
of the son he should reoite thrice the word * speech ’“ T , then 
having poured together curds, honey and olarified butter, 
he makes the (son) eat it by means of (a spoon of) gold 
not covered with anything else with the mantras * I place in thee 
bhuh, I place in thee bhuvah, I place in thee svah, I place in 


526. g fftfrg v ffr vi i fg. v. 

g. I. 5.2. 

527. The idea of muttering * v5k * thrice ia that the father wishes 
that speech as manifested in the three Vedas may come to the boy in 
due course. Bhtfy, bhuvati and svah represent the three Vedas or earth, 
air and heaven. 
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thee bhur-bhuvah svah, I place in thee all ’. Then he gives 
him (the boy that is born ) a name with the words * thou art 
the Veda*. That becomes his secret name. Then he hands the 
boy over to his mother and gives him the breast of the mother 
wich the mantra ( Jig. I. 164. 49 ) ‘ Oh, Sarasvatl I make that 
breast ready for being sucked, which lies on thy body, which 
engenders happiness, by which thou nourishest all blessings, 
which bestows gems, that wins wealth and is a generous donor*. 
Then he solemnly addresses the mother of the child with the 
following mantras ‘Oh maitravarunl 528 ! Oh strong one ! thou 
art Ija, she (the mother ) has given birth to a valiant ( boy ); 
mayst thou be endowed with valiant sons, since thou hast made 
us possessed of a valiant son. They say to him (the newly 
born son) ’ thou indeed excellest thy father, exeellest thy grand¬ 
father ; he may attain the highest station by his prosperity, 
glory and spiritual eminence, who is born as a son of such a 
brahmana that knows this *’. 

It will be clear from the above passages of the Br. Up. 
that the jatakarma rite contained the following parts: (1) homa 
of curds with ghrfca to the accompaniment of mantras ; (2) repeat¬ 
ing in the child’s right ear the word ‘speech* thrice; (3) 
making the child lick curds, honey and ghrta by means of a 
golden ladle ( or ring ); (4) addressing the child with a name 
which was to be his secret name ( namakarana); (5) putting 
the child to the breast; (6) addressing the mother with mantras . 
The Satapatha adds another detail viz. asking five brahmanas 
if available to breathe on the child (from four quarters, east, 
south, west, north and one immediately above him) or the 
father himself may do so. 

i 

There is great divergence in the grhyasutras on the diffe¬ 
rent details that go to make up the jatakarma. Some give 
almost all the above seven details, while others omit some of 
them. The order of these components differs in the grhya¬ 
sutras and according to the Veda to which each sfitra is attaohed 
the mantras differ. It would be impossible to give in a brief 
compass the details from all grhyasutras. Some description, 
however, of the details from important grhyasutras is given 
below: 

528. Maitr5varuga is Yasistha and so MaitrSvarnnl may be 
Arundhati. jfs&T means 4 earth 1 or ‘ food *. One rather expects atsffcpr: 
for 
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The ceremony has to be performed by the very necessities 
of the case immediately after birth. But different sutras ex¬ 
press it in different ways, e. g. As7. I. 15. 2 says the rite should 
be done before any other person (than the mother and nurse ) 
touches the child. Par. gr. (I t 16 ) says it is performed before 
the navel string is cut off. Gobbila (II. *7. 17) and Khadira 
II. 2. 32 say that it is to be performed before* the navel string 
is cut off and the breast is given to the child.* 

In the A&v. gr. (I. 15. 1-4) the ceremony is described as 
follows: “When a son has been born, he (the father) should 
before other persons touch him, give to the child to eat honey 
and clarified butter in which gold has been rubbed by means of 
a golden (spoon) with the verse 4 1 give unto thee the Veda 
( wisdom or knowledge ) of honey and ghrfca, ( Veda ) which is 
produced by the god Savitr (who urges on) the bountiful; may 
you have long life and may you live in this world for a hund. 
red autumns being protected by the gods \ Bringing near the 
child’s two ears ( his mouth ) the father mutters medhajanana 589 
4 may god Savitr bestow on thee intelligence ; may the goddess 
Sarasvatl bestow on thee intelligence and may the two gods 
Afivins wearing wreaths of lotus give to thee intelligence *. 520 
He touches the (son’s) two shoulders ( with the mantra) 4 be a 
stone, be an axe, be indestructible gold ; thou art indeed Veda, 
called son; so live a hundred autumns’ and (with the mantra) 
4 Oh Indra, bestow the best wealth ’ ( Rg. II. 21. 6 ) and 4 Oh 
Maghavan (bountiful Indra ) 1 521 Oh (Indra) partaker of rjlsa 1 
bestow on us’ (Jtg. III. 36.10). And let them give him a name”. 
The following sutras (I. 15. 5-10) lay down rules about the 
name, which will be considered under Namakarana. 

529. The vejsc is au called because it was deemed to produce 
intelligence. 

. 530. NSrXyana (on A6v. gr. I. 15. 2) notes that some say that the 
mantra is muttered only once, when the mouth is brought near each ear 
one after another, others say that the mantra is recited twice. 

531. srsfjq’is Soma from which the essence is taken away (i. e. 
dregs of Soma ). The com. NsrSyana says that as to these mantras (1) 
some bold that the three mantra9 should be repeated continuously, white 
the shoulders are touched one after the other ; (2) others hold that the 
mantra UU should be uttered when touching the right shoulder, 
while the two ‘ ’ and ‘ s*# srvPtf’ should be uttered while 

touching the left; (3) the three mantras should be repeated together and 
the shoulders touobed simultaneously. NSrHyaga prefers this last 
because the bhB?yakffra who went before did so. 
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It will be noticed that out of the several components of the 
rite described in the Br. Up. and the Sat. Br., A6v. omits express 
mention of homa, of putting the child to the breast (stanadSna), 
the addresB to the mother ( matrabhimantrana), and the brea¬ 
thing over the child by five brahmanas or the father. The San. 
gr. (I. 24.1-12) also omits homa, the stamdana and matrabhi¬ 
mantrana, but refers to the father breathing over the new born 
child thrice. Instead of ghrta and honey served with a golden 
spoon, Sin. prescribes mixing of curds, honey, ghrta and water or 
grinding together of rice and barley. It addB the tying of gold 
to a hempen string and fixing it on the right hand of the child 
till the mother gets up from child-bed. 

It will have been noticed that Aiv. and San. both prescribe 
giving a secret name to the child on the day of birth and do not 
prescribe a separate NSmakarana ceremony. «§an. gr. (I. 24. 6 ) 
adds that a vySvahSrika name may be given on the 10th day 
from birth. The Gobhila gr. (II. 7. 13-15) and Khadira gr. 
II. 2. 28-31 say that a secret name for the child that is to be 
born is to be uttered in the Sosyantl-karma. So Aiv. probably 
carries on that tradition. 

We shall now take the several components of the rite and 
show how they are dealt with by the several grhyasutras. 

Homa: —This is prescribed by the Br. Up., the MSnava, 
the E&thaka gr. at the time of birth. The A6v. gr. parisista 
(1.26) says that homa should be performed to Agni and other gods 
as stated above; then the child should be made to eat honey and 
ghrta and then the offering be made to Agni. It is prescribed 
before birth (in the Sosyantlkarma) by Gobhila and Khadira. 
It is prescribed after the whole rite by Baud. gr. II. 1.13. It is 
omitted by Atv. and San. The Par. gr. (1.16), Hir. gr., BhSradv&ja 
gr. (I. 26 ) say that the Aupasana (i. e. grhya) fire is taken 
away and a sutikagni set up ( which is also called Uttapanlya )* M 
near the door of the lying-in chamber. The Vaik. (III. 15 ) 
calls it j&takagni (and also Uttapanlya ). These say that in 
this fire white mustard seed with small grains of rice are offered 
at the time of birth and at the morning and evening twilights for 
ten days after birth with oertain mantras. Ap. prescribes that 


532. The SQtikSgni is prepared by placing the broken piece of a jar 
on tbe kitchen fireplace and heating it with the dried dung of a bull, 

in. 15 . 
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mustard seeds and rice chaff are to be offered in the fire when¬ 
ever any body enters the lying-in chamber for ten days. 

(2) j Medhajanana Two meanings are given to this. This 
word does not ocour in the Br. Up. But it speaks of muttering 
in the right ear of the boy the word * vak ’ thrice and making 
the boy lick from a golden spoon or ring curds, honey and 
ghrta. The first of these viz. muttering in the right ear of the 
boy some words or a mantra is called medhajanana in Asv. and 
Sin. (L 24.9 which prescribes ‘ vak. ’); wMle most of the other 
sutras viz. Vaik., Hir., Gobhila say that medhajanana is the 
aotion of making the child eat honey, ghee, curds or pounded 
barley and rice, to the acoompaniment of mantras (like 
' bhflstvayi dadhami * in Par. or * Bhur rcah ’ as in Vaikhanasa, 
or ‘ medham te devab ’ as in Ap.). The Baud. gr. ( IL 1. 7 ) 
prescribes the giving of curds, honey and ghrta ten times with 
each of the ten mantras (Tai. Br. II. 5. 1) of the anuvaka 
beginning with ‘prano raksati viSvam-ejat,’ The Vaik. expressly 
says that the Vac& 633 plant, Pathya plant, gold, honey and clari¬ 
fied butter beoome medhajanana. Manu II. 29 seizes upon the 
making the child eat gold (dust), honey and clarified butter to 
the aocompaniment of mantras as the central part of the rite. 
Later works like the Samskiramayukha regard this eating of 
honey and ghrta aB the principal part of jatakarma.* 34 

(3) Ayuqya :—Some of the sutras speak of a rite called 
&yu$ya in the j&takarma. This consists in muttering over the 
navel (as in Par.) or in the right ear of the boy some mantra or 
mantras invoking the bestowal of long life on the boy. Asiv. 
( vide p. 231) has such an invocation in conjunction with the 
eating of honey and ghrta. Bharadvaja also does the same. 
M&nava gf. prescribes the anuv&ka ‘ Agne ayur-asi ’ ( K&(haka 
Sam. XI. 7 ) for 21 oblations (this anuvaka is full of the word 
4 fiyusmat ’). 

(4) Amsabhimariana (touching the child on the shoulder 
or shoulders ). Vide Atv. above. Ap. begins his treatment with 
the direction that the father touches the boy with the Vatsapra 
anuv&ka. Par., Bh&radvaja speak of touching the boy twice, 
once with Vatsapra anuvaka (Vaj. S. XII. 18-29 or Tai. S. IV. 

633. fcufsRurfil i twnwwnj III. 

15. Amara gives snrowrr and as synonyms of and qsvt 

respectively. 

684'. i jjuit srm 

a, o.30 
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2. 2), and again with * be a stone, be an axe' (in Par. and with 
the mantra ‘ may he grow ’ in Bh&r.). Some sutras like San. 
omit this. 

(5) Matrdbhimantrana :—( addressing the mother). The 
mother is addressed by the father with the verse' Thou art Ila 
&o * (vide Br. Up. above), which oocurs in Par. Many svttras 
omit this. Hir. has a different verse. 

(6) Pafkxt-brahmanasthapana We saw above that the 
Satapatha prescribes the breathing over the child by five brah- 
manas or the father himself. Par. prescribes the same and 
gives an option (the five brahmanas are to repeat in order from 
the east prana, vyana, apana, udana and samana). San. asks 
the father himself to breathe thrice over the boy with a verse 
referring to the three Vedas. Several sutras omit this. 

(7) Stana-pratidhana or stanapradana: —making the ohild 
take the breast. The Br. Up. and many of the sutras prescribe 
this, together with the recitation of a mantra or mantras e. g. 
Par. prescribes Vaj. S. 17. 87 and 38. 5 for the two breasts, Ap. 
aud Bhar. prescribe Ap. mantrapatha II. 13. 2 only for the right 
breast; Hir. and Vaik. prescribe the same verse for both. 

(8) De&abhimantrana™ (or-marsana):—touching the ground 
where the son is born and addressing the earth ( with one or 
two mantraB). Par., Bhar., Ap., Hir. do this. 

(9) Namakaraya :—(giving a name to the ohild). The Br. 
Up., A6v., San., Qobhila, Khadira and several others speak of 
giving a name to the boy on the day of birth. A&v. (I. 15. 4 
and 10 ) prescribes the giving of two names on that date, one 
for common use ( for which he gives elaborate rules) and the 
other a secret one whioh his parents only know till the boy’s 
upanayana. San. reverses this and says the name for which 
similar elaborate rules are laid down by him is the secret name 
and a name for oommon use is to be given on the 10th day. 
Ap. gr. (15. 2-3 and 8 ) says on the day of birth a name derived 
from the naksatra (lunar mansion) oh which the boy is born 
is given, whioh is the seoret name and then on the 10th another 
name is to be given. According to Gobhila and Khadira a name 
is to be given in the Sosyantl-karma which is to be kept secret. 


535. urorra (1.25)haa tt* ^ 5* ‘“iWJfwfts 

nfcuf muw reads w snrft 
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(10) Keeping off evil spirits Though A6v. and &h. are 
entirely silent on this point several sutras devote large spaoe to 
this topio and are full of mantras whioh are more are less magio. 
Ap. prescribes the offering of mustard seed and rioe chaff in 
fire three times with each of eight mantras (Ap. mantra* 
p&tha II. 13. 7-14). Bhar. gr. (I. 23 ) also prescribes similar 
offerings with several verses. Hir. gr. requires the throwing of 
mustard seeds eleven times in the sutikagni with eleven mantras 
some of whioh are almost the same as in BharadvSja. Par. gr. 
recites two of suoh mantras. 539 

It would not be out of place to mention a few other 
subsidiary matters. Baud., Ap., Hir. and Vaik. expressly say 
that the boy is to have a bath. The Hir. and Vaik. 537 say that 
the axe is to be placed on a stone and gold is to be placed on the 
axe, then these are to be turned upside down (so that gold lies 
at the bottom and the stone is on top) and then the boy is 
to be held head eastwards above the stone by a female in 
her two hands, while the father repeats the two mantras ‘ be a 
stone &o.’ and the mantra ' thou art produced from (my) limb 
by limb &o.’ This shows how what was once only symbolical 
(viz. uttering the mantras ' be a stone * &c. indicating the desire 
that the boy should be strong, sharp and worthy like a stone, 
axe and gold) became transformed into a rite requiring physical 
presence of these things. Par.. Ap., Hir., Bhar. and Vaik. 
presoribe that a pot full of water should be placed towards the 
head (of the woman and her child) with a mantra 'Oh waters! 


*r$- 


536. g fe eKf i fr Hw nqrihrareretrefrfrvT: <+>rf f i«Mun'$wrcc 

v re nw m ift « swxiw Tcpfta sr nS gftv ' 

n reugwt u mmPig - 

wnfntf&sri i tmw I. 16. "* These two 

occur in Hir. and the first in WTTgnr also. 


637. gK a iflaera wmrf^wi ‘wqm w 

wvtm iRvhft ‘ atyrenpui* $ uuilitto r firvT • twnw III. 14. 
The verso is_ a s yi y y i yfwofit • smut I g w «uw t fi! r w sftv 

frvgt mn. M Ap. M. P. II. ll. 33. Jp. g*. (15. 12 ) prescribes that when a 
father returns from a journey he should take in his hands his son’s head, 
should smell (or kiss ) the top of it thrice and then mutter this verse. 
Nir. III. 4. quotes this verse as a rk in support of the view that sons and 
daughters equally partake of the inheritance. The formula otqwr vps? 
occurs in Adv. gr. and in others also. Vaik. says that the jar is to be to 
the south of the woman’s head ; 5p. employs the word * dirastab ’ whioh 
Sudardane explains as * near the head of the ohild ’. The tt*w in qiTORt 
is ‘anvi 5% em *m wnro i qvwvwt g foa nr l wsftmTut ungw, * 

H. «n. H-1 3 - 6 and fkvnj, ^r. have a similar verse, 
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watch while (people are asleep)/ None of the sOtras (except 
VaikhUnasa) refers to any astrological details. Vaik. (III. 14 ) 
says that when the child's nose appears, the position of the 
planets should be observed and his future welfare or otherwise 
should be examined, since the boy is to be so brought up as to 
enhance his good qualities. Both Ap. and Baud, say that the 
remnants of honey, curds and ghrfca should be mixed with water 
and poured out in a cowstable (and not thrown about in an 
impure place). This ceremony is comparatively brief in Ap., 
San. and a few others, but in Hir., Par. and Bharadv&ja it is 
most elaborate and would require an unduly long time consi¬ 
dering the state of the newly born child and the woman in 
child-bed. There is no wonder, therefore, that this ceremony 
gradually went out of vogue.. In modern times a few well-to-do 
families in Western India sometimes perform what is called 
‘putravana’ (in Marathi) and make the boy lick honey and 
ghrta by means of a golden piece or ring. The dangers to the 
child of an elaborate ritual must have been apparent to all 
people even in ancient times. m \ 

The Sm. 0. (I. p. 19 ) 539 cites Harlta, Sankha, Jaimini to 
the effect that till the navel cord is cut there is no impurity, 
that the samskara may be performed till then and that gifts of* 
jaggery, sesame, gold, clothes, cows and corn may be made and 
accepted. The same work quotes Sarhvarta and other srortis to 
the effect that the father must bathe before he can perform the 
jatakarma rite. This would involve some further loss of time 
and it is remarkable that the grhya sutras observe silence about 
this, though Manu V. 77 prescribes a bath on hearing of the 
birth of a son. The Sm. C. quotes Pracetas, Vyasa and others to 
the effect that a nandlsraddha ( which will be explained under 
Sraddha ) should be performed in jatakarma ( brahmanas are not 
to eat cooked food in this sraddha, but to receive corn or only 
money payment). Later works like the Dharmasindhu say 
that in jatakarma as in other rights, svastiv&cana, punyaha- 
vacana and matrkapujana are necessary. 


538. The author knows of an instance where an old man jubilant over 
the birth of a son from his third wife entered upon the performance 
of the jStakarma according to h ? s grhyasutra and by the time the 
ceremony was over, the helpless child that had already little vitality was 
dead owing to exposure and cold. 

539. *‘ ftnrrvtWtai i * 

.«n«n*Tf%wnrt 

$4$ %’W i» L pp. 19 and 20. 
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Medieval writers of digests give extensive descriptions of 
ianti rites* 40 performed to counteract the inauspioious effects of 
birth on the 14th tithi of the dark half of a month or on the 
amSvftsya or on Mula, Aslesa and Jyestha naksatras and certain 
astrologioal conjunctions like Vyatlpata, Vaidhrti, SamkrSnti 
(sun’s passage from one sign of the zodiac into another). These 
matters are passed over here for want of space, as of little 
importance in modern times and as new departures introduced in 
the ancient sutra rites by later works. A few general remarks will 
be made on these matters in the seotion on &anti and MuhUrta . 

In modern times on the 5th and 6th days after birth certain 
ceremonies are performed for whioh there is no warrant in the 
sutras. These probably arose in the times of the Puranas, since 
the only verses quoted on this point in the Nirnayasindhu, the 
Samskaramayfikha and other works are the Markandeyapur&na, 
VySsa and Narada. On these days the father or other male 
relative bathes in the first part of the night, then invokes 
GaneSa, and certain minor deities called Janmada on handfuls 
of rice and also SasthldevI and Bhagavatl (i. e. Durga) and 
worships them with sixteen upac&ras. Then tambula and 
dak#ixi(i are offered to one or more brahtnanas and the members 
of the family keep awake that night with songs (in order to 
ward off evil spirits). One text from the Markandeyapurfina 
says ‘ men fully armed should keep watch the whole night \ 
It must be noted here that fear springing from astrological 
considerations got better of even natural love and affection to 
such an extent that some writers advised that the child when 
born on certain inauspicious conjunctions should be abandoned 
and its face should not be seen till at least its eighth year. 
Vide Nityacarapaddhati pp. 244-255. 

Utthana .—(getting up from child-bed). According to Vaik. 
III. 18 on the 10th or 12th day after birth, the father shaves, bathes, 
purifies the house, performs in the j&takagni ( or in the ordinary 
fire, according to some) a sacrifice to the earth through some person 
belonging to another gotra . Then he brings back the aupasana 
( grhya fire), offers oblations to Dhatr and others (as in 1.16), five 
oblations to Varuna (I. 17), the mulahoma (I. 18 ) and feeds 
the brahmanas. San. gr. (I. 25) is more elaborate. It pre* 
scribes that a mess of cooked food is prepared in the sfitikagni 


640. Vide pp 846-47, pp. 201-203. 4 *r$rt 
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and oblations are made to the tithi of the ohild's birth, 
and to three naksatras and to their presiding deities, two 
to Agni and then one (i. e. 10th ) to Soma with Rg. L 91. 7. 
Hir. gr. IL 4. 6-9 (S. B. E. vol. 30 p. 214) and BhSradvSja 
(I. 26) also refer to uttham. Both say that the sdtikSgnl 
is taken away and the Aup&sana fire is brought in and 
oblations of gbrta (12 or 8) are offered in that fire with the 
mantras beginning with * dhata dadatu no rayim \ 

Namakarava M :—The ceremony of naming a child. Vide 
Ap. gr. 15. 8-11 (S. B. E. vol. 30, pp. 282-283), A$v. gr. 1.15. 
4-10), S. B. E. vol. 29, p. 183), Baud. gr. II. 1.23-31, Bh8r. gr. 1.26, 
Qobhila gr. IL 8.8-18 (S.B.E. vol. 30 pp. 57-58), Hir. gr. II. 4.6-15 
(S. B. E. vol. 30, pp. 214-215 ), Kathaka gr. 34.1-2 and 36. 3-4, 
Kau&ika sutra 58.13-17, Manava gr. 1.18, 1, San. gp. I. 24. 4-6 
( S. B. E. vol- 29, p. 50), Vaik. III. 19, Varaha gr. 2. 

There is great divergence of view as to the time when the 
child was named. Several times are suggested in the ancient 
literature and in the sutras and smrtis. 

(а) We have already seen ( p. 232) that a child was 
addressed by a name, according to Gobhila and Khadira, even 
in the Sosyantlkarma. 

(б) According to the Br. Up., Aav. and San., Kathaka gr. 
(34.1) a name was given to the child on the day of birth. This 
praotice is supported by a passage of the Sat. Br. 511 " ‘ therefore 
when a son is born (the father) should bestow on him a name; 
thereby he drives away the evil that might attach to the boy ; 
(the father gives him ) even a seoond, even a third (name) \ 
The Mahabhasya of Patanjali appears to refer to this view. “ In 
the world the parents give a name to the son when born in a 
closed space (or room) such as Devadatta, Yajfiadatta; from 
their employment (of that name for the boy) others also come 
to know * this is his appellation* ”.* 4B 


541. For a comprehensive treatment of the way in which name* 
were given from Vedio times onwards, my paper ‘ Naming a child or a 
person ’ in the ‘ Indian Historical Quarterly ’ for 1938, vol. 14, pp. 24-44 
may be consulted. A summary of the points made in that paper is 
given below together with some fresh matter. 

641a. wrrcprev warcv 
grftaq i vravv VI. l. 3. 9. 

642. gft% ff Hw r imflnO gw*v smm *nw gsfa frnyft vyyn 

t nvwwv voV. i. p. 38. 
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(c) Ap., Baud., BhSr., and Par. prescribe the 10th day 
after birth for namakarana. The Mahabhasya quotes a passage* 4 * 
from the Yajnikas that a name was given on a day after the 
tenth from birtb. 

(d) Taj. 1.12 prescribes it on the 11th day after birtb. 

(e) Baud. gr. (II. 1. 23 ) says that Namakarana may be 
performed on the 10th or 12th, while Hir. gr. says that it should 
be on the 12th. As Vaik. prescribes that the mother should get 
up from ohild-bed on the 10th or 12th and then speaks of 
namakarana, it follows that the ceremony was performed accord* 
ing to it on the 10th or 12th. Manu II. 30 says it may be 
performed on the 10th or 12th day after birth or on an auspicious 
tithi, muhurta and naksatra thereafter. 

(/) Gobhila (II. 8. 8, S. B. E. vol. 30. p. 57 ) and 
Khadira 444 say that it should be on any day after ten nights, 
one hundred nights or a year from birth. Laghu-A&valayana 
( VI. 1) allows it on 11th, 12th or 16th day. Apararka ( p. 26) 
quotes grhyaparisista to the effect that it may be performed 
after the 10th night is passed or after 100 nights or a year and 
the Bhavisyat-purana to the effect that it may be performed after 
10 or 12 nights or on the 18th day or after a month. It is worthy 
of note that Bana in his Kadambarl (purvabhaga para 68) says 
that Taraplda named his son Oandraplda when the tenth day 
after birth fell on an auspioious muhhrta and that the minister 
Sukanasa named his son Vaidampayana next day. * 4 * 

The commentators were bewildered by these differences. 
Vi&varupa explains Manu II. 30 as * when the 10th night is 
past * and Kulluka does the same (i. e. according to him it is 
performed on the eleventh day). Medhatithi does not * 4t like 
the addition of ‘past’ (atltaySm) after * dadamyam * in Manu II. 
30 and says just os jatakarma can be performed even when 
there is impurity due to birth, so namakarana may be performed 
on the 10th and that the only essential thing is that it is not to 

643. wgnm v vol. I. p. 4. 

644. wrong*? gTOirownrarordrowngr rnn 11. 3. 6 j 

gimftftieg»«n • amw p. 26 . 

645. urir grohrfa 30 ? ggif.g fit row error i roftgt 

rfrtk...... fa*qY «r « t g fit *nw wmr i rog**ft par*. 68; ‘ wn% w gw^igftt 

••• ron*fnv to t > rogwtfr para 140. 

846. wnras^egTnfcrf? ssfovit i .vfg wuftmgvft 

row* agr avh rofrag • vg» «r s f i aafow rceg fe mi fi tiq i .atfar gr arit» 

g<nflyig tf t*mwiw a i awrrow w agg?rot g ftud 

onngll. 30. ” ’ 
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be performed before the 10th or 12th. AparSrka says that there 
is an option and one may follow one’s own grhyashtra. It 
appears that the n&makarana 147 of Haridoandra, son of Jayat- 
candra, king of Kanoj, took place three weeks after jatakarma 
(on 31. 8.1175 A. D.). In modern times n&makarana generally 
takes plaoe on the 12th day after birth and no Vedio ceremony 
as prescribed in the sutras is gone through, but women assemble 
and after consulting the male members of the family beforehand 
announce the name and place the child in the oradle. 

In Rg. VIII. 80. 9 we read ‘ when you give us a fourth 
name connected with (the performance of) a sacrifice, we long 
for it; immediately afterwards, you, our master, take us'(for¬ 
ward to glory ) 54g . This shows that a man oould have a fourth 
name even in the times of Rg. and the fourth was a name due to 
the performance of a yajfia. Sayana explains that the four names 
are: naksatranama (derived from the naksatra on which a 
person was born), a secret name, a publicly known name and 
a fourth name like Sumay&jl (due to having performed a 
Somayaga). In Rg. X. 54. 4 there appears to be a reference to 
four names (though Say ana takes nama here to mean, a t v '’ - 
or deed). In Rg. IX. 75. 2 there is reference to at.’ > 

* the son has a third name unknown to the parents and «, is 
in the bright part of heaven ’. The two names are the n^jitra 
name and the ordinary name, while the third would be the name 
due to the performance of a sacrifice ( which the parents could 
not foresee at his birth ). In the Rg. frequent refeienoe is made 
to the seoret name of a person. Vide Rg. IX 87. 3, X. 55.1-2. 
We saw above (note 541a) that the Sat. Br. speaks of a second 
or even a third name for a person given to him by his parents. 
The same Brahmana 54 * recommends ‘Therefore a brahmapa 


647. Vide I. A vol. 18 p. 129, reed with E. I. vol. IV. p. ItO and 
B. I. vol. X. p. 95. 

648. gfrfirm vqr esvwrfsnilr i wrupqfni? airs# i nr. VIII. 80.9j 

siwift 8 ■ *r. x. 64.4; gsr» ittfaifM 

gdivmy iqvt I s?. IX. 76. 2. The speaks of three 

names srwwwiw, n%wiw and a third one like ^pTVIsri. The ?nrrwv 
also says that a man bears the name efltnftnvnfr when he performs 
arifrsht * uftnr i erftjp* vtav siforrURf t vqrffrat- 

8 *ia‘ 1 Hfnrm vol. II. p. 168 on vr. III. 4.1. 

649. wm v <f 4 farm 

fieW $*81 III. 6. 2. 24. Vide spsnvwwV 1 . 3. 9 for the reoital 
of the t hroo names of a saorificer ( qfivvffsy says they were wfvrsrfwWt 

and w t rawm). 
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when he does not prosper should give himself a second name*. 
But how these names were formed is not stated anywhere in the 
Vedic literature. In the Tai. S. VI. 3. 1.3 it is said ' therefore 
a brShmana who has two names prospers ’. 950 The Sat. Br. (II. 
1. 2.11) says ' Arjuna is the seoret name of Indra and the 
oonstellation of PhalgQuIs being presided over by Indra they are 
really Arjunyah, but are called Phalgunyah in an indireot 
way ’. 5,1 We saw above (p. 230) that the Br. Up. speaks of a secret 
name given by the father on the day of birth. Hardly any 
seoret names are expressly mentioned in the Vedio literature 
exoept the name of Arjuna given to Indra (and being secret they 
oannot be expected to be mentioned). How the Becret name was 
given is not dear from the Vedic literature. In Vsj. S. 17. 89 
there is a reference to the secret name of ghrta 558 . The Tai. S. 
gives expression to the request that the (ahavanlya); fire should 
bear the name of one who keeps saored fires, while the person 
praying was away on a journey ***. 

A few examples of the three names of a person from the 
Vedio literature may be given here. These are generally the 
ordinary name, a name derived from his father and a third 
from his gotra (or from the name of some remote anoestor). In 
Bg. V. 33. 8 we find Trasadasyu (his own name), Paurukutsya 
(son of Purukutsa), Gairiksita (descendant of Giriksita). In 
the Ait. Br. (33. 5) Sunahsepa is spoken of as Ajlgarti (son of 
Ajlgarta) and also as Ahgirasa (a gotra name), while king 
Hari&candra is mentioned (Ait. Br. 33.1) as Vaidhasa (son of 
Vedhas) and AiksvSka ( descendant of Iksv&ku ). In the 
Sat. Br. ( XIII. 5. 4. i) Indrota Daivapa ( son of Dev&pi) Saunaka 
(a gotra name) is said to have been the priest of Janamejaya. 
In the Chan. Up. (V. 3.1 and 7 ) Svetakefcu Aruneya (son of 
Aruni) is styled Gautama (a gotra name). In the Kathopanisad 


560. fsprmt wigroil^ws • #• VI. 3. 1. 3. This is quoted in 

Hir. gr., BbSr. gr. I. 26 and other grhya sutras. 

651. eigr'rl * $ wqrv ?pd ^ mfoiwf (urNxfarmwsA 

wrpgwt gm i tnw II. 1. 2.1L 

552. gw vqivs wrf^rt i tra. #. 17.89. 

553. mr mw swf wnfop fam marc w i sm 

mwt m*T iwvruvwit n W. I. 5. 10. 1. This is differently read in other 
tffosrrs e. g. wraw VII. 3 reads ‘ qvgyrlh t m* nbrnrt itwt fawrm 
BW «w. This verse is quoted in nsmakarapa by several sutras, e. g. 
BhSr. I. 26. 

B. D. 31 
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CL 1.1 and 11) Naoiketas is the son of Vaja6ravasa and is 
addressed as Gautama (a gotra name). 

Usually however a person is referred to in the Vedio 
literature by two names. In some oases it is his own name and 
a gotra name e. g. Medhyafcitbi Kanva (Rg. VIII. 2. 40), 
Hiranyastupa Ahgirasa (Rg. X. 149. 5 ), VatsaprI Bhalandana 
(Tai. S. V. 2.1. 6), Balaki Gargya ( Br. Up. II. 1.1), Cyavana 
Bhargava ( Ait. Br. 39. 7 ). In other cases a man is referred to 
by his own name and another name derived from a country 
or locality e. g. Ka&u Caidya (Rg. VIII. 5.37), Bhlma Vaidarbha 
( Ait. Br, 35. 8 ), Durmukha Pancala ( Ait. Br. 39. 23 ), Janaka 
Vaideha ( Br. Up. III. 1. 1), AjataSatru Katya (Br. Up. II. 1.1). 
In some cases a matronymio is added to a person’s name e. g. 
Dlrghatama MSmateya ( Rg. 1.158. 6 ), Kutsa Arjuneya (son of 
ArjunI, Rg. IV. 26.1, VII. 19. 2, VIII. 1.11), Kakslvat Ausija 
( son of a woman called Usik, Rg. 1.18.1, Vaj. S. III. 28 ), 554 
Prahlada Kayadhava (son of Kayadhu, Tai. Br. I. 5. 10), 
Mahidasa Aitareya (son of Itara, Chan. Up. III. 16.7 ). In the 
vamsa added at the end of the Br. Up. there are about forty 
sages with matronymio names. The practice of mentioning a 
man by reference to his mother’s name or to his mother’s father’s 
gotra was continued till later times, as will be shown later on. 
The most usual method, however, of referring to a person in the 
Rg. and also in other Vedio works was to state his name along 
with another derived from his father’s name. For example, 
Ambarlsa, Rjrasva, Sahadeva and Suradhas are all called 
VSrsSgira (son of Vrsagir, Rg. 1.100.17 ); king Sudas is called 
Paijavana (son of Pijavana, Rg. VII. 18. 22), Devapi is 
.Arstisena (son of Rstisena, Rg. X. 98. 5-6), Samyu Barhaspatya 
(Tai. 8. II. 6.10 ), Bhrgu Varuni ( Ait. Br. 13.10 and Tai. Up. 
IIL 1), Bharata Daussanti (Satapatha XIII. 5. 4. 11, Ait, 
Bp. 39. 9), N&bh&nedistha Manava (Ait. Br. 22. 9 ). 

The principal rules about names may now be set out from 
the gphyasutras. Asv. (1.15. 4-10, S. B. E. vol. 29, pp. 182-183 ) 
says ' Let (them ) give the boy a name beginning with a sonant, 
having a semivowel in it, with a visarga at the end, consisting of 
two syllables or of four syllables, of two syllables if (the father) 
is desirous of firm (worldly) position (for his son ), of four 
syllables if he is desirous of spiritual eminence (for his son ) ; 


654. sti&r 7 on VI. 1.37 explains the words Hi ' qfts w f v eftftsrs 
( 1.18.1). Vide snmntv vol III. p. 33. 
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but (in all oases) with an even number of syllables in the oase 
of males and with an uneven number of syllables in the oase of 
women. And let him find out (for the boy) a name to be 
employed at respectful salutations ( at Upanayana &o.); that 
name (the boy’s ) mother and father alone should know till his 
upanayana ’ ss *. The San. gr. (S. B. E. vol. 29. p. 50) omits the rule 
about the name ending in a visarga and allows an option of six 
syllables and adds that the name should be formed by a kft 
affix (from a root) and not by a taddhita ; that this name should 
be known only to his parents and that on the tenth day after 
birth the father should give the child a name for ordinary use 
which should be pleasing to brahmanas. It should be noticed that 
A4v. and San. differ on one very important point. According to 
ASv. the name for which elaborate rules are laid down is to be 
the ordinary name and he lays down no rule about the forma* 
tion of the seoret name; while San. lays down for the secret 
name the same rules as Asv. does for the publio one and Ssh. 
says about the public name that it should be pleasing. 

Instead of quoting grhya siitras at length the prinolpal 
rules about names deducible from them may be stated in the 
form of propositions with a few illustrations for each. 

(1) The first rule in almost all Butras is that the name 
for males should contain two or four syllables or an even 
number. This rule is deduced from Vedic literature where most 
of the names contain either two syllables (e. g. Baka, Trita, 
Kufcsa, Bhrgu) or four syllables (Trasadasyu, Purukutsa, 
MedhyStithi, Brahmadatta &o.), though names of three sylla¬ 
bles (like Kavasa, Cyavana, Bharata) and of five syllables 

655. wm wro) gwt gww* i wgrurt: tt i 

srwwv Jriforrarasrgwf i fcra sum: ■ ars^nnl storn* • 

’w rnft&u ivcrrarwii art*?, ^i. 1.15.4-10. The 

Ul«rs are the last three letters of the five *«'s (qrroff^)t VTtjnr and j. 
Separate the 5th sutra as srt'VS'^Tr? stfdWVtf (awr: 3WR«IT» VTiTVT: tRV); 

means srfirfitePTt 31*^ means ivtPT. VIII. 

3. 86 derives that word. That such rules are very ancient follows from 
a quotation in the tfgpusv ‘vrr?raT: 1 

wr wm wflruwfif ' vol. I. p. 4. ftssrarap* that would 

follow the name of (one of) the three ancestors of the boy’s father. 
means 'descent or family.’ srgqf means that the first syllable is not 
WT,^ or aft (vide vtfWr 1.1. 73) and means ‘ not borne by 

his foe/ 
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(like Nsbbanedistha, Hiranyastupa) are not wanting. Baija- 
vSpa 55# grhya allowed the name to be of one, two, three, four or 
any number of syllables. Sah. allowed a name even of six 
syllables and Baud. gr. (II. 1. 25 ) of six or even eight. Exam¬ 
ples of names with two syllables and four syllables are given 
below. 

(2) Almost all grhya sutras contain the rule that the 
name should begin with a sonant and contain in the middle a 
semivowel. This is stated also in the ancient quotation from 
Y&jmikas in the Mahabhasya. 

(3) Some sutras prescribe that the name should end in a 
visarga preceded S57 by a long vowel (e. g. Ap. t Bhar., Hir.,PSr.). 
A6v. only mentions that it should end in a visarga, while Vaik. 
and Gobhila say that it may end in a long vowel or in a visarga. 
These rules were probably based on such Vedic names as Sudas, 
Dlrghatamas, Prthusravas (that occur in the Rgveda ) and suoh 
names as VatsaprI (Tai. S. V. 2. 1. 6). 

(4) Ap. prescribes that the name should have two parts, the 
first being a noun and the second a verbal formation (generally 
a past passive participle). This rule is probably based on suoh 
ancient names as Brahmadatta ( which occurs in Br. Up. I. 3. 
24 and figures very much in Pali works), Devadatta, Yajnadatta 
&c. 

(5) Many grhya sutras (like Par., Gobhila, San., 
Baijav&pa, Varaha ) say that the name should be formed from a 
root by a krt affix and should not be a taddhita (i. e. formed from 
a noun by an affix ). 

(6) Ap. and Hir. say that the name should have the 
upasarga * su ’ in it as a Brahmana passage says that suoh a 
name has stability in it. Examples are Sujfita, Sudarsana, 
Sukesas (Pragma Up. 1.1). 


556. t fan ijwst srwsrt svsrt ■qgww r ftfad sr 

yvfw • smraf p. 27. v*s, my*, rfiO, 

(fat ffrft) are examples of names of two syllables and fasqnOWt, 

, WSWTU:, srur^rV:, , gfa si ^ rt of those of four syllables. In 

the MahSbhSfya $s^rr and q y y n are the most frequent stock names 
whenever it predicates something about a person in general and it also 
says that such names are shortened as e. g. * gvrt, rTTSHTUT wntfa ’ 

nfrwwv vol. I. p. Ill on vtfaft 1.1.45. 

657. ms qvnt? fan wntft t ffwwt wgwrt wr snwjinwnnihrt 

i sum. g, 15.8-9. 
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(7) Baud. gr. prescribes that the name may be derived 
from a sage or a deity or an ancestor. 558 The Manava grhya, how¬ 
ever, forbids the giving of a name of a deity itself, but allows the 
giving of a name derived from the name of a deity or a naksa- 
tra. Examples of names derived from sages would be Vasistha, 
Narada &o. and of names taken from deities would be Visnu, 
Siva &o. The Mit. on Yaj. I. 12 quotes a passage of Sankha 
that the name should be connected with one’s family deity. It 
should be noticed that in modern times most names in many 
parts of India are the names of deities or of heroes supposed to 
be avataras of deities. In Vedio literature hardly any human 
being bears the name of any of the Vedic gods (Indra, Mitra, 
Pusan &c). There are only a few exceptions such as that of 
Bbrgu (in Tai. Up. III. 1) who is said to have learnt from his 
father called Varuna and in the Praena Up. (I. 1) there is 
Sauryayani Gargya whose name is derived from Surya. But in 
the Vedic Literature persons have names derived from the names 
of gods, such as Indrota (Indra + uta, protected), Indradyumna. 
The names that occur in the Mahabhasya such as Devadatta, 
Yajfiadatta, Vayudatta ( vol. II. p. 296 ), Visnumitra ( vol. I. pp. 
41 and 359), Brhaspatidattaka (or Brhaspatika), PrajSpati- 
dattaka (or-patika), Bhanudattaka (or Bhanuka) and others 
set out in the Mahabhasya (vol. II. p. 425 ) exemplify the rule 
of the Manavagrhya. It is difficult to say when the very names 
of deities began generally to be borne by human beings. 
Probably the practice began in the first centuries of the Christian 
era. From the fifth century onwards we have historio examples 
of such names, e. g. in the Eran stone inscriptions of Budha- 
gupta dated in the Gupta samvat 165 i. e. 484-5 A. D. (Gupta 
Inscriptions No. 19) there is a brahmana Indra-Visnu, son of 
Varuna-Visnu, son of Hari-Visnu. 

(8) Baud., Par., Gobhila ( and the Yajnikas quoted by 

the Mahabhasya) prescribe that the name of the boy may be the 
same as that of any of the ancestors of the father. The Manava 
gr. (1.18) expressly says that the father’s own name should not 
be given. This practice was observed in anoient times and 
continues even today, when the ohild is often given his grand¬ 
father’s name. 558 Vide I. A. vol. VI. p. 73 where we see that 
Pulake&i II was grandson of Pulakesi I. _ 

558. vriewiftvg**II.1.28-29; 

wnrW wrtsrt frwn v w vrvtf «rfelf^3R > 18. 

559. In the E. I. vol. 14 p. 342 ( of 4ake 1470 ) strangely enough 
the engraver’s name is the same at his father’s. 
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(9) The grhyasiltras (except Par. and Manava) are agreed 
that a secret name is to be given to the boy by the parents, in the 
Sosyantlkarma according toGobhila and Khadira, at birth accord¬ 
ing to some (like A6v. and Ka^haka) and according to others (like 
Ap., Baud., Bhar.) at the time of Namakarana on 10th or 12th 
day. We saw above that Sah. and Ka^haka give elaborate rules 
about the secret name, which rules are those of the Vyftvaha- 
rika 560 name according to Asv. and many other sutrakaras. 
Gobhila and Khadira give no rules about the secret name. Ap., 
Hir. and Vaik. only say that the secret name should be derived 
from the naksatra of birth, but give no further rules. Bhara- 
dvaja 561 speaks of the giving of two names in Namakarana, one 
being derived by applying the intricate rules described above 
and the other being a naksatra name ; but it is not quite clear 
whioh was to be the secret'name; it is probable, however, that 
the naksatra name was to be the secret one. According to A6va- 
layana the secret name was called Abhivadanlya (which was 
to be known to the parents only till the boy’s upanayana and 
which was to be used by the boy for announcing himself in 
respectful salutations); but he does not say how it was to be 
derived. Gobhila, Khadira, Varaha (5) and Manava speak of an 
abhivadanlya name. Gobhila prescribes that this name was to be 
given to the boy at the time of upanayana by the acarya and was 
to be derived from the naksatra of birth or from the presiding 
deity of that naksatra. Gobhila 568 further adds that accord¬ 
ing to some teachers the abhivadanlya name was derived from 


560. According to the Ksjhaka grhya ( 34. 1-3 and 36 ) only one 
is given ( on the day of birth ) and the same is used in NXmakarapa 
(36. 3), but it mentions that it was the view of some that another 
name was to be given in NXmakarapa. 

561. tocti* flrcffa w i tgcanw r 

1. 26. 

662. and appear to suggest three names, one that was 

secret given in *ftavvtfto*$ C II. 7. 15-16 ), the 2nd in nXmakarapa 
(utfft*? II. 8.8and 14-16 derived by means of the intricate rules specified 
above ) and a^third in Upanayana called (iftfac* II. 10.21-25). 

According to them a name like ffrnrisft would be the fourth name. In 
I. 7 it is said that in the the following names of the 

q s w iw should be taken one after another viz. w q rsrgTTfr, * ft w * TW, 
u r gift w tf rre and **wnr (ending in$nkif he is a wrgr^r). aft amW 

iprofa i wm arcaJSrcaT wsrewf wt i iftwnro- 

i utfft araTO II. 10. 22-25; *ft aiflhn*- 

wro y yi qgiwft i a i II. 4. 12. 
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the gotra of the boy (as e. g. G&rgya, Sftndilya, Gautama &c.). 
This practice is based on the usage we find in the Upanisads, 
where Satyakama when about to go to a teaoher for Yedio 
study asks his mother what his gotra was ( Chan. Up. IV. 4. 1) 
and where the teacher also asks him what his gotra was. In 
the Kathopanisad Naciketas is styled Gautama and in Chan. V. 
3. 7 Svetaketu is addressed as Gautama by Pravahana Jaivali 
when the latter expounded Samvarga-vidya to the former. But 
if the abhivadanlya was a gotra name there could have been no 
secrecy. From Gobhila it appears that the acarya told the boy 
his abhivadanlya name, but the Khadira suggests that the boy 
already knew it ( from his father or mother) and informed the 
teacher. The naksatranama was of importance in the perform¬ 
ance of Vedic sacrifices. The Vedahgajyofcisa 563 (of the Rg ) 
in verses 25-28 enumerates 28 naksatras ( adding Abhijit after 
UttarasSdha and before Sravana) and their presiding deities 
and adds that in sacrifices the sacrificer is to bear a name 
derived from the name of the presiding deity of his naksatra. 
The object of keeping the naksatra name seoret seems to have 
been to prevent rites of abhicara (magical practices ) against a 


563. gftrr 5 n$njr*V*r srsrsrsr w 

( nr. ) verso 28. In the Vedic Literature and in the VedShga 
Jyotisa tho naksatras are enumerated from Krttiks to Apabharani and 
not from AifvinI to Revatl as in medieval and modern times. For the 
position of Abhijit, videTai.Br. 1.5.2. The naksatras and their presiding 
deities may profitably bo specified here. Some of the names differ from 
the modern ones. The oldest lists are in the Atharvaveda (19. 7. 2-5) and 
Tai. S. IV. 4. 10.1-3, Tai. Br. I. 5. 1 and III. 1. 1. frf^r-atra - , 

JrsrPTTTT, or in tt.)—tfirr, (STTS in iff. 

fitter ( 51 RT in aw*.)—aTtsrrt ( 3 trs§*tin ew$«)— 
*rqf s, , <K ?g*r ($*?)—srfot, (Tvm)—w, *^-*n*f, f*r*r 

(w|), fvretrr (writ in )—*T 3 , awjrvn (or wg^nsr)— 

( *nfofr in #.)— 5 ^, JJy5 ( in tf.)—in 

snsros and 5iTJfPT^1I9T and stSfFJttt aco. to others), CTTTCT ($*t)—31T<T:> 
wraT (ttttt)—^ rvrr(w°r in awl®)—sn%r(or )- 
sows, yRrftcrcg—*tw (called in |. #.), (^grhrr^vT^T)—srsrmrai, 

( jto Ht^T^r)—)—ariewir, 
( wft in awl® )—*m. The deity of wwiSref is wgTT. These are 
given also in snyPTHVat I. 20 , 78.16-17, ( HI. 20 ). 

Some give 5 ^ as the deity of f%STT. In the ), f**S 

«T. %< ?n^r. V-, *m and ar|»rr are the presiding deities of yfrand 
T*TT respectively. 
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person, for the effective employment of which it was neoessary 
to know a person's name. *** 

Hundreds of names oocur in the Vedio Literature, but 
there are hardly any names directly derived from a naksatra. 
In the Satapatha (VI. 2.1. 37) there is an Asadhi Sautromateya 
(son of AsSdha and Su6romata). Here Asadha is probably 
connected with the naksatra Asadha. It appears therefore that 
in the times of the brahmanas naksatra names were seoret and 
so are not met with. Gradually however naksatra names ceased 
to be seoret and became common. For several centuries before 
the Christian era naksatra names were very common. Panini 
(who cannot be placed later than '300 B. 0. and may have 
flourished some centuries earlier still) 'gives several rules 
(IV. 3. 34—37 and VII. 3. 18) for deriving names of males 
and females from naksatras. In IV. 3. 34 he says that 
names are derived from Sravistha, PhalgunI, AnurSdhS, Svati, 
Tisya, Punarvasu, Hasta, Asadha and Bahula (Krttika) without 
adding any termination signifying * born on ’ (e. g. we have 
the names Sravisthah, Phalgunah &c.). In VII. 3.18 he derives 
the name Prosthapadah from Prosthapada. In the Junagadh 
inscription of Rudradaman (150 A. D.) the brother-in-law of 
Candragupta Maurya is said to have been a vaisya named 
Pusyagupta (E. L vol. VIII. p. 43). This shows that in the 4th 
century B. 0. a name was derived from the naksatra Pusya (so 
the name was naksatraSraya). The Mahabhasya (vol. I. p. 231) 
speaks of boys named Tisya and Punarvasu and cites Citra, 
Revatl, Rohinl as names of women born on these naksatras 
(vol. II. p. 307 ) and of Caitra as a male (vol. II. p. 128). 
The Mahabhasya speaks of Pusyamitra, the founder of the 
Suhga dynasty (vol. I. p. 177, vol. II. pp. 34 and 123 ). Buddhists 
also had naksatra names e. g. Moggaliputta Tissa (where a 
gotra name and a naksatra name from Tisya are combined), a 
parivrSjaka Potfhapada in DIgha I. p. 187 and III. p. 1 (from 
the naksatra Prosthapada), Asada, Phaguna, Svatiguta, Pusara- 
khita and in the SaficI inscriptions of 3rd century B. C. (E. I. 
( vol. II. p. 95 ). The giving of naksatra names continued for 
centuries after the Christian era. For example,'in the Palitana 
plate of Dhruvasena I dated Valabhi samvat 210 (about 
529 A. D.) there is a brahmana named ViSakha. We have 


564. The com. of says ( II. 2.32 ) ‘I siuw l b 

<tr^> and on 36. 4 says ‘ spffar^ 
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names like Pusyasvfiml, Rohinlsvaml (in the plates of Sivarfija 
dated 602-3 A. D., in E. I. vol. IX. p. 288). Another way of 
deriving names from naksatras was to form them from the 
presiding deity of the naksatra on which a person was born. 
A man was called Agneya, if he was born on Krttika ( Agni 
being its devata), Maitra (from being born on AnuradhS). 
In modern times this round-about way is given up and persons 
are named directly from the names of gods and avataras 
( like Rama). 


There is another way of deriving names from naksatras 
set forth in medieval works on Dharmasastra and Jyotisa. 
Each of the 27 naksatras is divided into four padas and to each 
p3da a specific letter is assigned (e. g., cu, ce, co and la for the 
padas of A&vinl) from which names are derived for persons born 
in those pfidas ( e. g. Cudamani, Cedlsa, ColeSa and Laksmana 
for the four padas of AsvinI ). tts These names are secret and 
are even now muttered into the ear of the brahmacarl in Upana- 
yana and are known as the name in the dhily samdhya prayer. 


Modern works like the SamskaraprakaSa (p. 237 ) say that 
four kinds of names may be given viz. devatanama, masanama, 
naksatranama and vyavaharikanama. The first shows that the 
bearer is the devotee of that devata. The Nir'nayasindhu SM quotes 
a verse about twelve names derived from the month in which a 
man was born and adds that the Madanaratna laid down that 
the names specified in the verse were to be given to the months 
from Marga&Irsa or Caitra. Such names (of Visnu) are being 
given now, particularly in Western India, but without regard to 
the month of birth. So early as in the Brhatsamhita of 


666. Vide dwwu tnt a t p. 869 and f t temnsus i pp. 239-240 where all 
the letters for the 27 are set out from a work oalled 

and on pp. 860-861 of the former the 112 names ( for the 4 <m(* of 28 
W$rva) are exemplified. Even so late a work as the ( composed 


in 1790 A. d.) disapproves of these names as not based on any Vedio 


nrer i> wffaeg HI 


srr^ntwiutt^ sprint 


666. spnfw: 1 vygyft 

vrgfrsrs wT flrfti i vnfHn h ar* unfaWfMNrnt- 

vf w*T rfii i ftufvffie g HI Tho verie quoted ocours 

in the Saunaba ESrikSs ( Us. in Bombay University Library) as one of 
Qarga. The Laghu-A4valSyana-smiti (Snand.ed.) VI. 2 speaks of UTIT* 
wras beginning from 


B. D. 32 
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VarShamihira the twelve names of Visnu are aBSOoiated with 
the twelve months . 5 ' 7 

As to the names of girls, some special rules were laid down. 
Many grhyasutras say that the names of girls should contain 
an uneven number of syllables and the Manava gr. (1.18) 
expressly says that the names of girls should be of three sylla¬ 
bles. Par. and VarShagrhya further say that the names of girls 
should end in * & Gobhila and Manava say they should end in 
‘ da * (as in Satyada, Vasuda, Yasoda, Narmada), Sankha-likhita 
dharmasutra and Baijavapa require that it should end in ' I ’, 
while the Baud. 5 ' 9 gr. sesa-sutra says that it should end in a 
long vowel. The Varahagrhya adds an intricate rule that the 
name of a girl should have an ' a * vowel in it and should not 
be after a river, a naksatra or should not be the name of the 
sun or moon or Pusan and should not be one having the idea of 
' given by god ’ as in Devadatta or having the word * raksita (as in 
Buddharaksita ). 569 Manu II. 33 prescribes that the names of 
women should end in a long vowel, should be easy to pronounce, 
should not suggest any harsh acts, should be perspicuous, should 
be pleasing to the ear, auspicious and should convey some bles¬ 
sing and in III. 9 Manu and Ap. gr. III. 13 say that one should 
not marry a girl named after naksatras, trees, rivers. In modern 
times girls frequently bear the names of the great rivers of 
India ( Sindhu, Jahnavl, Yamuna, Tapi, Narmada, Goda, Krsna, 
Kaverl &c.). 

It is remarkable that Manu altogether omits the involved 
rules given by the grbya sutras about naming a boy and prescri¬ 
bes (II. 31-32 ) two simple rules viz. that the names of all the 
members of the four varnas should suggest respectively auspioi- 
ousness, vigour, wealth and lowness ( or contempt) and that the 
names of brahmanas and the other varnas should have an 
addition (upapada) suggestive of Sarman (happiness), raksa 

567. The 12 names are mTPTW , *rnra, JTgsgw, 

ftfo sw , vnnr, sfrur, uptpt, gn ft g v . 

668. Vide eraTO? p. 27 for quotations 
sr^rprr 

vsfg I VTTTWW 2. 

569. These directions o£ the Vffraha gr. were not observed in 
ancient times. The MahBbhS$ya (vol. II. p. 807) mentions women named 
CitrS, Revatl, A4vini, also a woman named DevadattB (vol. I. ; p. 184) and 
*W|W (vol. III. p. 156 ) and also ( or )j ( or 

in vol. III. p. 325. 


from and ^jprttr. 
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( protection), pus^i (prosperity ) and presya (service or depen¬ 
dence on others). It is significant that none of the grhya- 
sutras except PSraskara 570 makes any reference to these 
additions (barman and the like) to the names of brahmanas and 
others. Therefore this was comparatively a later development, 
though such additions must have been in vogue at least two 
centuries before the Christian era. The Mahabhasya * 71 ( vol. 
III. p. 416 ) oites Indravarman and Indrapalita as the names of 
a rajanya and a vaisya. Yama quoted by Apararka (p. 27 ) 
says* 78 that the names of brahmanas should have the addition 
of iarma or deva, of ksatriyas varma or trata, of vaisyas bhuti or 
datta , and of dudras dasa. Similar rules are given in the 
Puranas 573 . These rules were sometime observed, but were 
often broken from very ancient times as inscriptions show. A 
striking example of the observance of these rules is contained 
in the Talgunda Inscription of Kakutsthavarman of the 
Kadamba family ( E. I. vol. VIII. p. 24 ) where the founder who 
was a brahmana is styled Mayurasarinan, but his descendants 
who were kings had names ending in varman (which was 
appropriate to ksatriyas ). On the other hand we have frequent 
breaches of these rules, In the Gupta Inscriptions No. 35 
(C. I. I. vol. Ill, p. 150, at p. 156 the Mandasor Ins. of Yasodhar- 
man of Malava year 589, 645-46 A. D.) the genealogy of the 
brahmana ministers is Sasthldatta, his son Varahadasa, his son 
Raviklrti (so the upapadas * datta ’ and ‘ dasa ’ appropriate to 
vai&yas and Sudras respectively were added to brahmana 
names). In the Neulpur plate of Subhakara of Orissa (8th 
century A. D., E. I. vol. XV. p. 4) we have several bhattas 
whose names end in vardhana, datta and svamin. In the 
Nidhanpura plate of Bhaskaravarman ( E. I. vol.' XIX p. 115) 
among the numerous donees (who must have been all brahmanas) 
there are some who are named Sraddhadasa, Karkadatta and 
Merudatta. In the Inscriptions of the Saka king D&mijada 

570. wsrnrnr f«nrrnr«* nftm 1 : i am. *i- III. 13; 

«($ sttfr 3sv*v i 1.17. The vhnv .iqwitoq.3 I- H. 10 says 

* am i 1.^4 uwfctf srnfrrcv, surer tsvfv, vvqrarref 

qrrrrertf* vt i >. 

571. This is on vrffor 2 1 Hfanrevftsrt srwre ’ on urRn% VIII. 2.83. 

572. *ra: i ?m? fairer vs) vrer w 1 ’aftfvw qrot 

p. 27. 

573. e. g. ft vs gvm III. 10. 9 arrsrercvta* vsfft qnrctatnti 

ggqmnpt Wt «5 the p. 919 quotes another verse 

of ‘aaej fffcr frtv i urrev ffc 

This is III. 10. 8. 
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of the year 60 (0. I. I. vol. II. p. 16) his father is oalled 
Volava^ha (Balavardhana) and his son Mitravadhana 
(Mitravardhana). 

A few words may be said about matronymics. A few 
examples of such names have been given above from Vedio 
Literature. Asv. gr. 574 (I. 5. 1.) says that in selecting a bride¬ 
groom or bride “ one should first examine the family, as has been 
already said ‘those who on the mother’s and father’s side ,, \ 
This refers to the A6v. Srauta sutra where it is required that 
both parents of the brahmana at the time of camasabhaksana 
in Dasapeya should be for ten generations perfect in their 
learning, austerities, and meritorious works and who can be 
traced to have throughout been of the brahmana class on both 
sides &c. Yaj. I. 54 enjoins that one should choose a girl from 
a great family of &rotriyas, which has been famous for ten 
generations (for learning and character). Therefore when in 
certain cases a person is named after his mother or after the 
gotra of his mother’s father, all that is intended to be conveyed 
is that he is descended from worthy male and female ancestors. 
There is no question in such cases of matriarchy. In the Nasik 
Inscription No. 2 ( E. I. vol. VIII, p. 60) siri Pulumayi is des¬ 
cribed as Vasithlputa and in E. I. vol. VIII. p. 88 the Abhlra 
king Isvarasena is described as Madharlputra. 575 In a Scythian 
Inscription ( E. I. vol. X at page 108 ) we have mention of * the 
son of Bhargavl \ In all these cases the mother’s gotra name is 
specially emphasized probably to convey that the mothers were 
of the bluest blood Comparatively late writers mention the 
gotra in which their mother was born (e. g. Bhavabhuti who 
flourished about 700-750 A. D. says that he was a Kafiyapa 
while his mother was a JatukarnI). Prom a Karika in the 
Mahabhasya we learn that the great grammarian Panini was 
the son of a Daksl. Panini himself 576 (IV. 1.147 ) delivers a 

574. v wNr an**. I. 5. 1. 

The 3 *T**. aft. 3 ;. IX. 3. 20 has JTTfW: *PT 5 %eTT PfeTTW- 

WT \ The printed text 

reads 0 «rmT 9 P 4 which practically conveys the same sense. 

575. Vide B. I. vol. XX. p. 6 . for other examples of MSdharTputa 
and V&sithlputa. 

5 76. tfiwqi&iT q’ rqtffsrc v <nfw^ i vol. I. p. 75 on 

qTT&rfSt (I. 1 . 20 ). wiPkl^ was also called gTr c 7 i g * ? V (from his place g r f TI flO * 
Vide HTOf’fl qr witifon VI. 62 and Nogawa plate of II ( E. I. vol. 

VIII at p. 198, dated Gupta era 320 i. e. 649-50 Ad). PSpini (IV. 3. 94) 
derives the word 5 T T ffifl(yv . 
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special rule about the formation of a name for a man from the 
gotra name of his mother to convey contempt (e. g. Gargah or 
GSrgikab, a rogue, from his mother’s name Gargl). 577 Sahkha- 
yana grhya (I. 25. 2-9, S. B. E. vol. 29, p. 52 ) prescribes that 
the father and mother (having bathed themselves and the child) 
should put on new olothes, that the father should cook a mess 
of food in the sutikagni, that he is to offer oblations to the tithi 
of the boy’s birth and to three constellations with their presiding 
deities, that he is to i)lace in the middle the oblation to the 
naksatra of birth and he should make two other oblations to 
fire with two mantras and then the 10th oblation is made to Soma 
with Rg. I. 91. 7. The father pronounces aloud the child’s 
name and causes the brahmanas to say auspicious words. 

The ASv. gr. does not describe Namakarana. Many of 
the other grhyasutras prescribe that the sutikagni is to be 
removed and the homa for namakarana is to be performed in 
the Aupasana ( grhya ) fire. The BhSradvaja gr. 578 prescribes 
the repetition of the Jaya, Abhyatana and Rastrabhrt mantras 
and the offering of eight oblations of ghrta with the eight 
mantras 1 may Dh&tr bestow on us wealth ’ (Ap. M.P. II. 11. Iff). 
The Hir. gr. (II. 4. 6-14 r S. B. E. vol. 30 pp. 214-215 ) contains 
similar rules. It prescribes twelve oblations with the mantras 
4 may Dhaty bestow on us wealth ’ and gives two names (a 
secret naskatra name and an ordinary name) to the boy. The 
twelve oblations are as follows: four to Dhafcr, four to Anu- 
mati, two to Raka, two to Sinlvall. According to some a 
thirteenth oblation to Kuhu was to be offered. 

The later works state many details which it is unnecessary 
to set out. The mother with her child on her lap sits to the 
right of the father. Some late writers prescribe that the father 
is to give a seoret name to the boy and should spread husked 


577. The * Tg w rs*T gives several Vsrtikas on Pffnini IV. 1. 147 and 

the KsdikS remarks ‘ * and irrtf: 

would mean ( whose father was unknown ). 

578. e. g. vrrva'PT I. 26 1 

f&TT anfrfhrffrfit TOT •ft The Jayas are certain mantras 

(13 in all) which are Tai. S. III. 4. 4. 1 (vide a TTT. *T. TO I. 10. 9 
^ fTOT 9 )> 3T*TOFTS are 18 viz. * W 

H wwl^ , 7 in HI. 4. 5. 1; the Bff^rabhrta are 22 ( TOTOT^TOTOT) 
in ft HI. 4. 7. 1. Other sQtras specify other mantras from their 
respective 4lkh8s. 
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grains of rice in a vessel of bronze, write thereon with a golden 
pen. the words ‘ salutations to Sri Ganapati * and then write four 
names of the boy, viz. kuladevata nama ( suoh as YogeSvarl- 
bhakta), then masanama (vide note 566 above), a vyavaharika- 
nama, a naksatranama. 578 

Some sutra works add a detail immediately after Nama- 
karana. For example, Asv. gr. (1.15. 11) says * when a father 
returns from a journey he holds in his hands his son’s head, 
mutters the verse ‘ahgad ahgad &o.’ and thrice smells (kisses) his 
son on the head. Ap. gr. 15. 12 5B0 prescribes that on returning 
from a journey the father should address his son (abhimantrana) 
with the verse ' ahgad,’ should smell the child on the head with 
the verse * be thou an axe ' and should mutter in his right ear 
five mantras. These rules have a very ancient origin. The 
Kausltaki Br. Up. II. 11 says that on returning from a journey 
the father touches the head of a son with the verse ‘ angad-angad 
&c.’ and takes the name of the boy and also repeats the verse 
' asma bhava ’ &c. In the case of the girl there is no 
smelling of the head nor muttering in the ear, but only 
address ( with a prose formula). This no doubt indicates that 
greater value was attached to a son than to a daughter, but it 
also shows that the daughter was not altogether neglected. 

Karvavedha :—(piercing the lobes of the ears of the child ). 
In modern times this is generally done on the 12th day after 
birth. In the Baud. gr. Sesa-Butra ( 1.12 ) karnavedha is pres¬ 
cribed in the 7th or 8th month, while Brhaspati quoted in Sams- 
karaprakasa (p. 258) says that it may be performed on the 10th, 
12th or 16th 881 day from birth or in the 7th orlOth month from 
birth. The Sm. C. has a brief note on karnavedha. The grhya- 
parisista Bays that the father sits facing the east in the first half 
of the day and first addresses the right ear of the boy with the 
mantra * Oh gods, may we hear bliss with our ears ’ ( Rg. I. 89. 
8) and then also the left ear. If the boy cries honey is to be 

579. The in nis ‘ JTJTm g ffre v 
rew i g t p. 861. 

580. For and for *nr vido note 537 above. In 
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given to him ; after the rite brahmanas are to be fed. In modern 
times, generally a goldsmith is called who pierces the lower 
lobes of the ears with a pointed golden wire and turns it into 
a ring round the lobes. In the case of girls the left ear is 
pieroed first. That ears of boys were pierced even in ancient 
times is suggested by a mantra quoted in the Nirukta. 888 ' He 
(the teacher) who pierces the ear with truth, without causing 
pain and yet bestowing ambrosia, should be regarded as one’s 
father and mother ’. 

Niskramarta -—(Taking the ohild out of the house in the open). 
This is a minor rite. Par. gr. I. 17 gives the briefest description. 
Vide also Gobhila II. 8.1-7 (S. B. E. vol. 30 pp. 56-57 ), Khadira 
II. 3.1-5(S.B.E. vol 29.p, 396), Baud, gr.11.2, Manava gr. 1.19- 
1-6, Kathakagr. 37-38. 583 This was done according to most 
authorities in the 4th month after birth. Apararka (p. 28) quotes 
a purSna that the going out of the house may be dona on the 
12th day or in the 4th month. According to Par. gr. the father 
makes the ohild 684 look at the sun pronouncing the verse * that 
eye* (V5j. S. 36. 24). The Manavagrhya prescribes that the 
father cooks a mess of food in milk and offers oblations thereof 
to the sun with the verses * the brilliant sun has risen in 
the east’ ( Mait. S. 4. 14. 4), ‘he is the hariisa sitting in pure 
worlds’ (Eg. IV. 40. 5 = Mait. S. II. 6. 12=Tai. S. I. 8. 15. 2), 
* whenever him * ( Rg. X. 88.11) and then he worships the sun 
with the verse ‘ that Jatavedas ’ ( Rg. I. 50. 1, it occurs in all 
Samhit&s) and then he should present the child turning its face 
towards the sun with the verse * salutation to thee, Oh divine 
(sun ) who hast hundreds of rays and who dispellest darkness, 
remove the misfortune of my lot and endow me with blessings’; 
then brahmanas are to be fed and the fee is to be a bull. Baud. 
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gr. (IL 2 ) prescribes a homa with eight oblations. Gobhila 
speaks of candradarSana. It says that on the 3rd tithi of the 
third bright fortnight after birth, the father bathes the ohild in 
the morning, worships in the evening the moon with folded 
hands, then the mother, having dressed the child, hands it with 
its face to the north from the south to north to the father and 
herself passes behind the back of the father and stands to the 
north of him, who worships with the three verses 58S * Oh thou 
whose hair is well parted, thy heart ’ (Mantrabrahraana I. 5 . 
10-12), then the father hands back the son to the mother with 
the words' that this son may not come to harm and be torn 
from his mother Then in the following bright fortnights, the 
father filling his joined hands with water and turning his faoe 
towards the moon, lets the water flow out of his joined hands 
once with the Yajus ' what is the moon ’ ( Mantrabrahmana I. 
5.13 ) and twice silently. The Khadiragrhya has practically 
the same rules, except that it does not speak of two times. It 
will be noted that both omit the sight of the sun, but only 
mention the seeing of the moon, Laghu-ASvalayana VII. 
1-3 speaks of the performance of abhyudayika sr&ddha, then 
reciting the sukta from * svasti no mimltam * (Rg. V. 51.11) and 
* 5§u sisanah * ( Rg. X. 103. 1), showing the boy to the sun in 
the courtyard of one’s father-in-law or in that of another and 
then repeating the verse ‘that eye’ ( Vaj. S. 36. 24). The Sm. 
C. remarks that those in whose Sakha this rite is not mentioned 
need not perform it. The Samsk&raprakasa pp. 250-256 and 
Samskfiraratnamala pp. 886-888 give an extensive description 
and make of this samskara a matter of great pomp, festivity 
and rejoicing. Yam a 586 quoted in Sam, Pr. says that seeing 
the sun and seeing the moon should be done respectively in the 
3rd and 4th months from birth. 

Annapraiana :—( making the child eat cooked food for the 
first time). Vide Asv. gr. 1.16.1-6 (S. B. E. vol. 29 p. 183), 6an. 
gr. I. 27 ( S. B. E. vol. 29 p. 54 ), Ap. gr. 16.1-2 (S. B. E. vol. 
30, p. 283), P5r. gr. I. 19 (S. B. E. vol. 29, pp. 299-300), Hir. gr. 
II. 5 . 1-3 (S. B. E. vol. 30, p. 216 ), Kathaka gr. 39. 1-2, Bhar. 
gr. I. 27, Manava gr. I. 20.1-6, Vaik. III. 22. The Gobhila and 
Khadira gr. omit this samskara. Most srarfcis prescribe the 6th 


685. The verse grftfr 53-4 occurs in am- *». <TT. II. 13. 4. 
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month from birth as the time for this samskara ; but M&nava 
gr. says it may be the 5th or 6th ; while Sankha quoted by 
Apar&rka says it should be performed at the end of a year or at 
the end of six months, according to some 587 . The Kathaka gr. 
enjoins the sixth month from birth or the time when the child 
first strikes teeth. The procedure is very brief in all except 
San. and Par, San. says that the father should prepare food of 
goat’s flesh, or flesh of partridge, or of fish or boiled rice, if he is 
desirous of nourishment, holy lustre, swiftness or splendour 
respectively and mix one of them with curds, honey and ghee 
and should give it to the child to eat with the reciting of the 
Mahavyabrtis (bhuh, bhuvah, svah ). Then the father is to 
offer oblations to fire with four verses * Annapate * , 588 Rg. 
IV. 12. 4-5 and ‘ him, Oh Agni, lead to long life and splendour 
&o *. The father recites over the child the verse Rg. IX. 66. 19 
and then sets down the child on northward pointed kusa grass 
with Rg. I. 22. 15. The mother is to eat the remnant of the 
food thus prepared. Asv. has almost the same rules as to food 
( omitting fish ) but prescribes only one verse * Annapate \ Ap. 
gr. 589 prescribes feeding of br&hmanas, making them give 
benedictions to the child and then making the child eat only 
once amess of curds, honey, ghee and boiled rice mixed together, 
with the recitation of a mantra joined to the three vyahrtis 
singly and collectively and says that according to some the 
flesh of partridge may also be added. Bhar. says that the method 
of making a child eat is the same a3 in Medhajanana and is 
silent about the food. Par. gr. (I. 19 ) prescribes the cooking 
of sthallpaka and offering the two Sjyabhagas and then two 
offerings of ghee with the mantras ‘ the gods generated 590 the 
goddess of speech &c ’ ( Rg. VIII. 100.11) and the verse * may 
vigour to-day produce for us gifts &c ’ (Vaj. S. 18. 33). Manava, 
Kathaka and Vaik. are entirely silent about flesh. Kathaka 


587. q. by 3l<nn& p. 28. 
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prescribes the cooking of all havisya food 591 and the other two 
works prescribe food cooked in milk. 

It will be seen from the above that the principal part of the 
samskara is making the child taste food. Some writers add 
homa, feeding of brahmanas, and benedictions. The Samskara- 
prakada (pp. 267-279 ) and Samskararatnamala ( pp. 891-895 ) 
have very detailed notes on this samskara. One interesting 
matter quoted by Apararka ( p. 28) from M arkandeya is that on 
the day of this ceremony, in front of the gods worshipped in the 
house, tools and utensils required in various arts and crafts, 
weapons and Sastras should be spread about and the child 
should be allowed to crawl among them and what the child 
seizes at first should be noted and it should be deemed that he 
is destined to follow that profession for his livelihood which is 
represented by the thing first touohed by him. 

Varsavardhana or abdapurtiIn some of the sutras provi¬ 
sion is made for some ceremonies every month on the day of 
the birth of the child for one year and on every anniversary 
of the day of birth throughout life. For example, Gobhila gr. 

(II. 8.19-20 ) says* every month of the boy’s birth for one year 
or on the parva days of the year he should sacrifice to Agni and 
Indra, to Heaven and Earth and to the Vi&ve devas. Having 
sacrificed to these deities he should sacrifice to the tithi and 
naksatra \ m The San. gr. (I. 25. 10-11 S. B. E. vol. 29, p. 52 ) 
similarly says ‘ having sacrificed in the same way every month 
on the tithi of the child’s birth, he sacrifices when one year has 
expired in the (ordinary ) domestio fire ’. Baud. gr. HI. 7 598 
prescribes an offering of cooked rice for life (Syusyacaru) 
‘ every year, every six months, every four months, every 
season or every month on the naksatra of birth*. K&thaka 
gr. ( 36. 12 and 14) prescribes a homa every month after 
nSmakarana for a year in the same way as in n&makarana 
or iatakarma and at the end oi the year an offering of the 
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flesh of a goat and sheep to Agni and Dhanvantari and 
feeding the brahmanas with food mixed with plenty of ghee. 
Vaik. III. 20-21 speaks at great length of the ceremony called 
* Varsavardhana ’ (increase of the years of a person) to be 
performed on the anniversary of the birth-day every year and 
lays down that in this rite the deity of the naksatra on whioh a 
child is born is the principal one, that oblations of ghee are to 
be offered to that deity and naksatra and then to the other 
presiding deities of the naksatras and to the naksatras them¬ 
selves, then an oblation with the vyahrti ( bhuh svaha), then 
offering-? to Dhata. It describes in detail how different cere¬ 
monies are to be performed up to Upanayana, then up to 
finishing of Veda study, how ceremonies are to be performed on 
the anniversary day of one’s marriage, on the naksatra on which 
a person performed solemn sacrifices like Agnistoma and that if 
he thus lives till 80 years and 8 months he becomes one who 
has seen a thousand (full) moons and is called 'brahma- 
Sarlra in celebration of which several ceremonies are pres¬ 
cribed (which for want of space are not set out here). In 
connection with the anniversary of the marriage day, m Vaik. 
specially prescribes that whatever ceremonies women direct as 
done traditionally should be performed. Apararka (p. 29 ) 
quotes verses of Markandeya to the effect that all should every 
year on the day of birth celebrate a festival (mahotsava) 
in which one should honour and worship one’s elders, Agni, 
gods, Prajapati, the pitrs, one’s naksatra of birth and brahmanas. 
The Krtyaratnakara (p. 540), the Nityaoarapaddhati (pp. 
621-624) quote the same verses ( as Apararka does ) and add 
that on that day one should worship Markandeya (who is 
believed to be immortal) and the seven other cirajivins. m The 
Nityaoarapaddhati (p. 621) quotes a verse that in the case of 
kings the-anniversary of the day on which they were crowned 
should be Celebrated. The Nirnayasindhu, the SamskaraprakSsa 
( which i$i pp. 281-294 gives the most elaborate treatment) call 


594. ang , i 

fogrert i fanrerHI. 21. ww. *r. t*. II. 1.1. 7 also speaks of 

the anniversary of the day of marriage 1 triRvfc fvv 
gafhmrr*’. 

595. The has these verses ‘ vfifrvfoft g 

faiftgor: i vTgnHsj i trifknw: matrons**» 

gfHigsfsra wnr «\ The quotes some verses from 

the vqfaw sw ffi about 



260 


History of Dliarma&astra 


[Oh. Vi 


this festival 4 abdapurti \ The Samsk§.raratanamala contains a 
very extensive discourse on this rite (pp. 877-886 ) and calls 
this festival * ayurvardhapana \ The Nirnayasindhu and the 
Samskararatnamala set out the verses that are addressed to 
Markandeya and others. In modern times women do celebrate 
every month the birthday of a child and the first anniversary of 
birth, They make the child cling to the principal house-post or 
to the post used for churning out butter from the pail of curds 
and water. 

Caula or Cu(Jtakarma or Cu^akarana :—(the first cutting of 
the hair on the child’d head ). This samskara is mentioned by 
every writer. ‘ Cuda ’ means the 4 lock or tuft of hair* kept on the 
head when the remaining part is shaved (i. e. the 6 ikha); so 
cudakarma or cudakarana means that rite in which a lock of 
hair is kept ( for the first time after birth). We get ‘cauda* 
from 4 cuda ’ 596 meaning ‘a rite the purpose of which is keeping 
a look of hair * and 1 da * and * la * often interchange places. So 
we get 1 cauda * or 4 caula * also as the name of the ceremony. 

According to many 597 writers caula was performed in the 
third year from birth. Baud. gr. (II. 4), Par. gr. (II. 1 ), 
Manu II. 35, Vaik. III. 23 say that it may be performed in the 
1 st or 3rd year 5 Asv. gr. and Varaha gr. say it may be performed 
in the 3rd year or in the year in which it is the custom 
of the family to perform it. Par. also refers to family usage. 
Yaj. specifies no year, but mentions only family usage. Yama 
quoted by Apararka ( p. 29 ) allowed it in the first, 2nd or 3rd 
year, while Sahkha-Likhita allowed it in the 3rd or 5th 
(Apararka p. 29 ), Sad-guru-^isya quoted in the Samskfiraprakafia 
( p. 296 ) and Narayana (on A 6 v. gr. I. 17.1) say that some per¬ 
formed it at the time of upanayana. 
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597. Vide &4v. gr. I. 17. 1-18 ( S. B. E. 29 pp. 184-186 ), Xp. gr. 16. 
3-11 (S. B. E. vol. 30 pp. 283-84), Gobhila II. 9. 1-29 (S. B. E. 30 pp. 
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II. 3.16-33 (S. B. E. 29 pp. 597-599), P*r. 1II. (S. B E. 29 pp. 301-303), 
£>Sh. (I. 28. S. B. E. 29. pp. 55-57 ), Baud. gr. II. 4, Mffnava gr. I. 21. 
1-12, Vaik. Ill, 23 for a treatment of this topic. 
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Whether such a ceremony was performed in the Vedic ages 
cannot be ascertained with certainty. BhUr. gr. I. 28 expressly*** 
refers to the Vedic verse ( Rg IV. 75.17 or Tai. S. IV. 6 . 4. 5 ) 
as indicative of the practice of Caula in Vedic times ‘ where 
arrows fall together like hoys having many tufts of hair ’. 
Manu II. 35 also has in view this Vedio verse. 

The principal act in this ceremony is the cutting of the hair 
of the ohild. The other subsidiary matters are the performance 
of homa, feeding of brahmanas, receiving of their benedictions 
and giving of daksina, the disposal of cut hair in such a way 
that no one can find them. 

The ceremony is to be performed on an auspicious day as 
set out in note 494 above. Ap. gr. 16. 3 says it should be per¬ 
formed when the moon is in conjunction with Punarvasu 
naksatra, while Manava gr. says that it should not be done on 
the 9th tit hi of a month. Later works like the SamskaraprakaSa 
(pp. 299-315 ) give very intricate rules about the auspicious 
times, which rules are passed over here. The most exhaustive 
treatment of this ceremony in the sutra works is to be found in 
A&v., Gobhila, Varaha 4 and Par. II. 1. 

The materials required in this ceremony are stated as 
follows:—(1) To the north of the fire are placed four vessels 
each of which is separately filled with rice, barley, masa beans 
and sesame respectively ( Asv. gr. 1.17. 2 ), but Gobhila (IT. 9. 
6-7 ^ays that they are to be placed to the east and Gobhila 
and Sail, say that these ore to be given to the barber at the end 
of the rite ; ( 2 ) to the west of the fire the mother with the boy 
on her lap is to be seated and two vessels one filled with the 
dung of a bull and the other with iami leaves are to be also 
placed to the west ( Gobhila II. 9. 5 and Khadira II. 3. 18 place 
the dung to the north of the fire and Khadira says that she sits 
to the north); (3) to the right of the mother the father sits 
holding 21 bunches * 99 of kusa grass or the brahma priest (if 
there be any) may hold them ; (4) warm and cold water or only 
warm water; (5) an ordinary razor or one made of Udumbara 
wood (according to Khadira II. 3.17 and Gobhila II. 9. 4); ( 6 ) a 
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mirror (Oobhila and Khadira). According to Gobhila and 
Khadira the barber, hot water, mirror, razor and bunches of 
ku&a grass are to the south of the fire and bull's dung and a 
mess of rice mixed with sesame are to the north of the fire. 
Asiv., Par., Ka^haka and Manava say that the razor is to be of 
loha ( which the commentator Narayana explains as copper). 

After homa is performed, the principal matter (of cutting the 
hair) is to be begun. According to Gobhila and Khadira the father, 
having contemplated upon Savitr, looks at the barber with the 
mantra ‘here comes Savitr* ( Mantra-br. I. 6. 1) and contem¬ 
plating on Vayu looks at the warm water with the mantra ‘ with 
warm water, Oh Vayu, come hither ’ ( Mantra-Br. I. 6 . 2 ). The 
father then mixes the hot and cold water and may put, in a part 
of the water, butter or drops of curds and apply the water to 
moisten three times the boy’s head with the mantra 4 may Aditi 
cut thy hair; may the waters moisten (thy hair ) for vigour 
Then 600 on the right portion of the boy's hair the father puts 
three kusa bunches with the points towards the boy with the 
formula ‘ herb, protect him ’ (Tai. S. I. 2 . 1. 1). With the 
words 4 Axe, do not harm him ' ( Tai. S. I. 2. 1. 1) he presses a 
copper razor ( on the ku 6 a blades). The hair is cut' with the 
mantra 4 with that razor with which Savitr, the wise, cut ( the 
hair ) of king Soma and of Varuna, cut now his (the boy’s hair), 
Oh br&hmanas, so that he may be endowed with long life and 
( reach) old age Each time the hair is cut, he gives 601 the cut 
hair with their ends turned towards the east together with Sami 
leaves to the mother, who puts them down on the bull dung. 
Cutting is done a second time with the mantra 4 with what 
DhatS shaved (the head ) of Brhaspati, Agni and Indra for the 


600. The several sutras generally cite different mantras at the time 
of the performance of the several acts. It is not possible for want of 
space to set out all these different verses. Only the mantras used in the 
Adv. gi. are cited in order to 1 convey some idea of the rite as it was 
practised in ancient times. 
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sake of their long life, with that I shave thy (head ) for the 
sake of long life, fame and happiness \ The cutting is done a 
third time with the mantra * with what he may after night ( is 
past) see the sun again and again, with that I shave thy (head) 
for the sake of long life, fame and happiness The cutting is 
done for the fourth time with all the three mantres together. 
Then the hair is cut three times on the left side similarly. The 
edge of the razor is then wiped off with the mantra * when thou 
shavest as a shaver the hair ( of the boy ) with the razor that 
wounds and is well-shaped purify his head, but do not deprive 
him of life ’. Then ho gives orders to the barber * doing with 
lukewarm water what has to be done with water, arrange his 
hair (well) without causing him (the boy } any wound \ Let 
him have the hair of the boy arranged according to the custom 
of the family. The rite only (without the mantras) is per¬ 
formed for a girl. 608 

According to several sutras, the cut hair placed in the dung 
of a bull is buried in a cow stable 60 * or is thrown in a pond or in 
the vicinity of water (Par., Bhar.) or is buried at the root of the 
Udumbara tree ( Bhar.) or in a bunch of darbha grass ( Baud., 
Bhar., Gobhila) or in the forest (Gobhila). The Manava gr. 
prescribes that as the hair fall down when cut they are gathered 
by some friendly person. The Kathaka gr. and Manava gr. say 
that the barber gets a sesame cake and a fine piece of cloth, 
while Vaik. says food is given to him. A bath for the boy is 
expressly prescribed by Baud, and some others. 

There is a great divergence of views about the number of 
locks of hair to be left on the head and the portion of the head 
where they are to be left. Baud. gr. says that one or three or five 
looks 604 may be left on the head or according to family usage 
and he further says that some sages say that the looks should 


602. All the mantras in Aiv. gr. occur also in MSnava gr., some 
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(ifcjWWWl i *1. II. 4. 



264 


History of DharmaiG&tra 


[Oh. VI 


be as many as the pravaras invoked by the father.® 05 5iv. gr„ 
and Par. gr.say that looks may be kept according to family usage. 
^■P* says that the looks may in number follow the pravara 
or they may be kept according to family usage. Gobhila and 
Khadira say that the locks should be arranged according to 
gotra and family usage. Whether they mean by 1 gotra * the 
number of pravaras of the gotra or some rule such as the 
Kathaka gives is not clear. The Kathaka gr. says that the 
Vasisthas keep a lock on the right, that persons of Atri and 
KaSyapa gotra (or pravara) keep looks both on the right and 
the left, that the Bhrgus shaves the entire head, that the Ahgiras 
gotra keeps five looks or only a line of hair, while persons of 
other gotras (like Agastya, Visvamitra &c.) keep a Sikba 
(without any particular number of locks) simply because it is 
an auspicious sign or one may follow the usage of one’s 60 ® 
family. Vaik. 607 says that the locks may be one, two, three, 
five or seven according to the pravaras. Bgveda 608 VII. 33. 1 
refers to the fact that Vasisthas had a look of hair on the right 
side of the head and so the rule of the Kanaka has a very hoary 
antiquity behind it. Up to modern times one of the characteri¬ 
stic outward signs of all Hindus was the 6ikha (the top-knot). 
A verse of Devala says that whatever religious aot a man does 
without the yajnopavita or without 6ikha is as good as undone 
and H&rlta rules that a person who cuts off his fiikha 
through hate or ignorance or foolishness becomes pure only after 


605. The pravaras or r§is of the several gotras are generally three 
but some gotras have one, two or five pravaras } but never four. Vide 
below under marriage for pravara. 

606. 3p%om ; I i SFST ^tbt: i <rar- 

i ( ki tSt?)*% i srys n tf fSrftrwtoft i vutsfotS vti sags* 

40. 2-8. Those sUtras are quoted by anpcnff p. 29 and by the 
I. p. 23. The in explaining the words says that some 

keep a 4ikba of the form and size of the leaf of the Vata tree. The 
ij. p. 316 arranges the sutras differently and remarks 

I m W *TT&V WHT I •••... 

TO I 

607. i njsvrfrrsr i twnrsr 

III. 23. 

608. m ft V I gfi T W 

ft n VII. 33, 1. 
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performing the taptakrcchra penance. 609 In the Mudrftraksasa (18) 
there is a referenoe to the sikha of Canakya having been kep<t 
untied when he was angered by the Nandas. Sahara (on 
Jaimini I. 3, 2) remarks that the sikha (its position and locks) is 
a sign to indicate the gotra and quotes Jtg. VI. 75. 17 ( yafcra 
bSnah &o. cited above in note 598 ). Vasistha (II. 21 ) pres¬ 
cribes that members of all varnas (including the §udra ) should 
arrange their hair according to the fixed usage (of their family) 
or should shave the whole head except the sikha. A Vedic 
passage 610 is 4 the head that has no sikha on it is unholy \ For 
rules about the sikha of students vide later on under upanayana. 
During recent times men, particularly those receiving English 
education in towns and cities, are forsaking the ancient practice 
of keeping a sikha and follow the western method of allowing 
the hair to grow on the whole head. 

In modern times the rite of cudakarana generally takes 
place if at all on the day of Upanayana. 

Asv.gr. (I. 17. 18) expressly says that the ceremony of 
cudakarana was to be performed for girls also, but no Vedic 
mantras were to be repeated. Manu ( II. 66 ) says that all the 
ceremonies from jatakarma to caula must be performed at the 
proper times for girls also in order to purify their bodies but 
without mantras and Yaj. (1.13 ) is to the same effect. Even 
such late writers as Mitramtera say that the caula of girls may 
be performed according to the usage of the family and that their 
hair may be entirely shaved or a 6ikha may be kept or there 
should be no shaving at all. 611 

In some castes even in modern times girls when mere 
children are shaved once, it being supposed that the first hair 
are impure. 

Vidyarambha :—The grhya sufcras and dharmasutras are 
entirely silent as to what was done for the child’s education 

1 Rrat firmer k srfenr vr i 

wvt W « S'Tfrcr, both quoted in p. 316. frgsrfa r 

verses 18-19 (Anand. Ed. ) are very similar to the 2nd verse. The first 
is I. 4 and is quoted as ^s in I. p. 32. 

610. srrfot l quoted by the commentators on 

GIOTTO 40. 7. 

611. fprcfnsrtesft 1 **** Tshsrmnrtf 

RrwfiM 317; i ‘arSnst 

vr i g r arre rt t V c mRir gvijt i 

anr %*n**r* i ^vtt i 

I I ^TTTTc^T^r p. 904, 

8. D. 34 
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between the third year when usually caula was performed and 
the 8th year (from conception ) when the upanayana usually 
took place ( in the case of brahmanas ). They state that rarely 
upanayana was performed even in the 5th year ( as will be 
shown hereafter ). Some faint light is thrown on this matter 
by the ArthaSastra of Kautilya, 618 which says that the prince 
after the performance of caula is to engage in the study of the 
alphabet and of arithmetic, and after his upanayana he is to 
study the Vedas, anviksiki ( metaphysics ), varta ( agriculture 
and the science of wealth ) and dartdaniti (the art of government) 
up till the 16th year when the godana ceremony is to be 
performed and after which year he may marry. Kalidasa 
also (in Raghuvamsa III, 28) says that prince Aja first mastered 
the alphabet and then entered into the ocean of ( Sanskrit) liter¬ 
ature. Bana has 613 probably the Arthasastra in view when he 
makes prince Candraplda enter the temple of learning ( vidya- 
mandira) at 6 and remain there till he became sixteen and he 
(like Milton in his letter to Hartlile) tells us how extensive the 
ideal curriculum of studies in arts and sciences for the prince 
was thought to be. In the Ufctararamacarita ( Act II) it is said 
that Kusa and Lava were taught vidyas other than the Veda 
after their caula and before upanayana . 

It appears that at least from the early centuries of the 
Christian era, a ceremony called Vidyarambha (commencement 
of learning the alphabet) was celebrated. Apararka (pp. 30-31) 
and the Sm. C. (I. p. 26) cite verses from the Markandeya-purana® 14 

612. i 

WrwrsNt ^ g ^ f rfS • wsrsstf i amt ifrgpt 

^ i ar^TTfr I. 5. 

613. Vide para 69 for and para 71 for the various 

arts and scionces * ^iv reR rerrg. 

a^T*T.y renffo n ffi g g ewreg wr- 

j iTOgffi g .. qRai*sm*rgif$ ... 

wig 3ngvTf^Tg iHTTcT^vTvrfcrFRTTnrrq' 

?J^:g <rt ^W rc7nq7«T I ; vide 

para 74 about 6 and 16 years. 

614. sttto <ra$r toT arsrg?* i srirosf TOrarftg n 

ftwt ^ tot i <nr gntfeHt fkw a n ^sr- 

^rroTg^rm^ ttot ft$rro:M intonro 
^u^tt a i ^f^fai fSr^ rgrt qrrof «gTW jrog u 

^Rwreng^r f$Tgg i 3Tv*rrr^cT tott ggfenm n to: 

>iVrqi^'cS»fiqK 1 pp. 30, 31. The ftsq wffe R (quoted in 

*• p. 321) says ‘ SPP* fgfr \ ^Ift *rr$TOt rpffc 
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about vidy&rambha as follows: in the fifth year of the ohild 
on some day from the 12th of the bright half of K&rtika to 
the 11th of the bright half of Asadha, but excluding the 
1st, 6th, 8th, 15th tithi or rikta tithis (i. e. 4th, 9th and 14th ) 
and Saturday and Tuesday, the ceremony of beginning to 
learn should be performed. Having worshipped Hari ( Visnu ), 
LaksmI, Sarasvatl, the sutra writers of one’s sakha and the lore 
peculiar to one’s family, one should offer in the fire oblations of 
clarified butter to the above mentioned deities and should hon¬ 
our brShmanas by the payment of daksina. The teacher Bhould 
sit facing the east and the boy should face the west and the 
teacher should begin to teach the first lesson to the boy who 
should receive the benedictions of brahmanas. Thereafter 
teaching should be stopped on the days of anadhyaya (which 
will be specified later on ). 

The Samskara-prakasja ( pp. 321-325 ) and Samskararatna- 
mala (pp. 904-907) have an extensive note, a considerable part of 
which is devoted to astrological matters. The Samsk&raprakasa 
quotes passages from Visvamitra, Devala and other sages and 
works that vidyarambha is performed in the 5th year or in 
any case before upanayana. It also quotes a verse from Nrsimha 
that Sarasvatl and Ganapati should be worshipped and then the 
teacher should be honoured. The modern practice is to begin 
learning the alphabet on an auspicious day, generally the 10th 
of the bright half of Asvina, Sarasvatl and Ganapati are wor¬ 
shipped, the teacher is honoured and the boy is asked to repeat 
the words ‘om namah siddham* and to write them on a slate and 
then he is taught the letters (* a *, * a ’ &c.) of the alphabet. The 
Samskararatnamala 615 calls this ceremony Aksarasvlkara (appro¬ 
priately enough) and among other texts cites a long prose 
passage from Garga quoted in the Parijata and prescribes a 
homa also with ajyahutis to Sarasvatl, Hari, LaksmI, Vighne&a 
(Ganapati), sutrakaras and one’s vidyS. 


TOr^rrrf?PT: 

d mmMWW T !• 906. 



CHAPTER VII 

UPANAYANA 

This word literally means ‘leading or taking near’. But 
the important question is ‘ near what ’ ? It appears that it 
originally meant ‘taking near the acarya’(for instruction); 
it may have also meant ‘introducing the novice to the stage 
of student-hood \ Some of the grhyasutras bring out this sense 
clearly e. g. the Hir. gr. I. 5. 2 6 ' 6 says “The teacher then makes 
the boy utter * I have come unto brahmacarya. Lead me near 
(initiate me into it). Let mo be a student,* impelled by the 
god Savitr’ ”• The Manava and Kathaka gr. ( 41.1) also use the 
word upayana for upanayana and Adityadarsana on Kathaka 
gr. ( 41.1 ) says that upanaya, upanayana, maunjlbandhana, 
batukarana, vratabandha are synonyms. 

A few words about the origin and development of this most 
important samskara would not be out of place here. Compa¬ 
rison with the ancient Zoroastrian scriptures ( vide S. B. E. vol. 
V. pp. 285-290 about the sacred girdle and shirt) and the 
modern practices among the ParBis of India tend to show that 
Upanayana goes back to an Indo-Iranian origin. But that 
subject is outside the soope of this work. Confining ourselves to 
Indian Literature, we find that already in the Jtg. X. 109, 5 
the word ' brahmacarl ’ occurs ‘ oh gods I he (Brhaspati), all 
pervading one, moves as a brahmacarl pervading all (sacrifices); 
he is only one part of the gods (i. e. of sacrifices); Brhaspati 
secured by that (i. e. by his service to the gods) a wife (me who 
am named) Juhu, who was (formerly ) taken by Soma , .* 17 The 

618 . ewtsraftwTTiTTvfil • *rr wjpwiO faw 

ffffar srajT: • ifavv. 3.1. 5. 2 (S. B.E. vol. 30 p. 150); 

^ I <rn. ^ II 2 ; vide 11. 10. 21 (S. B. E. 

vol. 30 p. 65 ). The phrases and wg r g ifalfit occur in the 

XI. 5.4.1; vide ernr. n. n. II. 3.26 for wgra4...u^r:. f^won wr. 
1.14 remarks ‘ 

l ftfai *T l >. Vide HijjifT) on I. 1.1. 

617. wysnf i ffa: w watfamf* i fa smnwtifam 

SWWft: Wtfa far: It 9g. x. 109.5 = srfa V. 17. 5. The reference 

to Soma recalls Rg X. 85. 45 ‘ nfat TTJp'TTfrr.’ Every girl was supposed 
to have been under the protection of Soma, Gandharva and Agni before 
her marriage with a human bridegroom. 
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word ‘upanayana* 4,8 can be derived and explained in two ways: 
(1) taking (the boy) near the Scary a, (2) that rite by which the boy 
is taken to the ScSrya, The first sense appears to have been the 
original one and when an extensive Titual came to be associated 
withupanayanathesecond came tobethesense of the word. Such 
an ancient work as the Ap. Dh. S. 1.1.1. 19 says that upanayana 
is a samskara (purifioatory rite) laid down by revelation for 
him who seeks learning (i. e. it accepts the second explanation) 
or this sutra may mean * it is a samskara brought about by 
imparting the §ruti (viz. Gayatrl mantra) to him who seeks 
learning ’. This would mean that upanayana principally is 
gayatryupadesa (the imparting of the sacred Gayatrl mantra ). 
This appears to be suggested by the Vedic passage quoted above 
(p, 154 /. n. 356) * he created the brahmana with Gayatrl, the 
ksatriya with Tristubh, the vaisya with Jagatl’, and by 
Katyayana Srauta ‘ one should initiate the brahmana with 
Gayatrl ’. Jaimini 619 also (in VI. 1. 35 ) propounds the view 
that upanayana is a samskara and has a seen result viz. thereby 
the boy is brought near the teacher for learning Veda, 

9g, III. 8. 4 **° is a verse that dearly indicates that some 
of the characteristics of upanayana described in the grhya sutras 
were well known even then. There the sacrificial post ( yupa) 
is praised as a young person (i. e. in the language of the later 
classical rhetorioians there is the first kind of the figure 
AtiSayokti)' here comes the youth, well dressed and encircled 
(the boy by his mekhala and the post by its ra^ana); he, when 
born, attains eminence ; w ise sages, full of devotion to the gods 
in their hearts and entertaining happy thoughts, raise him up *. 
Here in * un-nayanti ’ we have the same root that we have in 
upanayana. This mantra is employed in the upanayana by 
several grhya sutras e. g. Asv. I. 20. 8 (who employs it for 

618. thdwcHthni i . aw • mw 

•H'pswwt eiw'saiwt i w aut i t<j wrftf) sttwnft^cat 

i wdft euwntfqtat agv a a a iftft *t i.aw w 

tmrnrefrfa a*va i sr)anfftftrcf*raia ■ p. 934. 

619. wwnxrr agtfcwtn ffotvt gwagfat» sHrtla VI. l. 35; ‘ facrmd- 

ttm gfih (*w?a mgrag a afla ) i wwrcpr a^farm: • Rpirfg v im r- 

vrv arjatif aria era fjaa *r eqfg • gwntffta flwrat gaw* 

gfih i awaanmit i attwrawmaa^aa^va i 5a: 1 sma^a^sfsJatti •» star. 

620. g*i 5g*wrr: afafia atfatwr w warrant arraura: 1 a tfarcrt *i*w 

nam %*aat: U WV. III- 8.4. au>a.g. 1 .19.8 presoribee that the 
boy is to bo adorned and is to wear new- clothes ‘ atttfg* 
amwr tWts • &c. and I. 20. 8 is gat game. afWfct attnrffonBNfrf 





History of Dharmaiastra 


t Oh. Vlf 


m 


making the boy circumambulate) and Par. II. 2. (prescribes 
that the mantra is to be reoited when tying the girdle round the 
boy’s waist). In the Tai. S. VI. 881 3.10. 5 we have the famous 
passage referring to the three debts where the words ‘ brahmacarl ’ 
and ' brahmaoarya ’ occur. ‘ Every brahmana when born is 
indebted in three debts viz. in brahmaoarya to the sages, in 
sacrifice to the gods and in offspring to the manes; he indeed 
becomes free from debts who has a son, who sacrifices and who 
dwells ( with the teacher) as a brahmacarl,’ 

In the other Vedas and in the Brahmana literature there is 
ample material to show what the characteristic features of 
upanayana and brahmaoarya were. The whole of Atharvaveda 
XI. 7 ( 26 verses) is a hymn containing hyperbolical laudation 
of the brahmacarl (Vedio student) and brahmaoarya. The 
very first verse 688 may be cited as a sample * The brahmacarl 
incessantly covering (the world by his glory ) roams in the two 
worlds; the gods have the same thoughts ( of grace and favour) 
about him; he fills his teacher by his austerities ’. Verse 3 says 
* the teacher leading (the boy) near him makes the brahmacarl 
like unto a foetus ’ ( here the word ' upanayamanah ’ occurs). 
Verse 4 states that the heaven and the earth are the * samidh ’ 
(the fuel stick) of the brahmacarl and that the brahmaoarl by his 
mekhala (girdle), by his samidh and by his life of hard work fills 
the world with austerities. Verse 6 tells us that the brahmacarl 
wears the skin of a black antelope and has a long beard; verse 13 
says that the brahmacarl offers samidh into fire (or if fire is not 
available) to the sun, to the moon, to the wind or into waters. This 
hymn thus brings out most of the characteristic features of the 
brahmacarl-and of upanayana (viz. deerskin, mekhala, offering 
of samidh, begging and a life of hard work and restraint). From 
the reference to the beard and from the words ' this man (ayam 
purusah)’ occurring in the Atharvaveda VIII. 1.1 and elsewhere 
it appears probable that upanayana was performed rather later 
in those anoient days than in the days of the sutras. 

621 . wPFflrpft * ft angrorfapHRorvi smut ngrwuw v$t*r 

irePTT qv «n vs gaff v»vr wywrftvrcft i ft. tf.Vl. 3.10.6. 

622 . wgrwufiTOfsjTfa i w jwff 

W W WTWP? WTOT XI. 7.1. This verse is explained in 

•iwwfigpir II. 1. anwnf Tvsnnrrwl w y w t ifot i ann? XI. 7.3; 

the idea is found in £p. Dh. 8. I. 1. 1. 16-18 ( quoted above p. 189 
/. n.443) and compare 5i?nr«mr. XI. 5. 4. 12 1 wrwnff g WUtU U 

i gtfivprt n 5trvk *nfts<u vtgrn:«». wg rwi ffiffl wfftsrr fringp 
rsM vwmt XI. 7. 6. 
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In the Tai. Br. III. 688 10.11 there is the story of BharadvSja 
who remained a brahmacarl for three parts of his life (i. e. till 
75) and to whom Indra said that in all that long period of 
brahmacarya he had mastered only an insignificant portion 
(three handfuls out of three mountains) of the Vedas, which 
were endless in extent. The story of Nabhanedistha, son of 
Manu, who was excluded from ancestral property at a partition 
made by his brothers, narrated in the Ait. Br. shows 684 that he 
was a brahmacarl staying with a teacher away from his father’s 
place. The Sat. Br. XI. 5. 4. contains many and almost 
complete details about the life of brahmacarins which bear a 
very close similarity to those taught in the grhya sutras. A 
brief summary is set out below. The boy says 4 I have come 
unto brahmacarya * and 4 let me be a brahmacarl \ Then the 
teacher asks him 4 what is your name *; then the teacher takes 
him near ( upanayati); the teacher takes hold of the boy’s hand 
with the words 4 you are the brahmacarl of Indra; Agni is youT 
teacher, I am your teacher, N. N. ( addressing the boy by his 
name)’. Then he consigns the boy to (the care of) the ele¬ 
ments. The teacher instructs him 4 drink water, do work (in 
the teacher’s house), put a fuel stick ( on the fire), do not sleep 
(by day).* He repeats the Savitrl ( mantra sacred to Say itr). 
Formerly it was repeated a year (after the boy came as a 
brahmacarl), then at the end of six months, 24 days, 12 days, 3 
days; but one should repeat to the brahmana boy the verse at 
once (on the very day of upanayana ); the teacher repeats it to 
him first each pMa separately, then the half and then the whole. 
Being a brahmacarl one should not eat honey. 685 

623. qrrgrsnr w § firivrn^^i vvr 

i fort r 

I^ I \ rr^j TT^ T H< T ^ T H^ grV > ^^T: I 3**1 rT I WT. 

III. 10.11. 

624. v wrart i fifr 

WT. 22. 9. This story occurs also in Tai. S. III. 1. 9. 5. 

625. i... w*^ttvrrrvtv.... • awnrrs sfrrnnrcftfti 

aiurev q g r rfii i wgranfrft 3*mTnarpr*R rgvr i wrtaraKn Rrwt .. 

*.i ■.aretssrm... 

^5*..*n i 3* 

T:. ■ 3TO •*. I 3W 3TO 5T^- 

$rrfc ••• ... i sw i s@t€t i 3rrgnn «r>rf...... msnr i wwi * 

tt wrr w u ru imayH ' ^w^ t wtipt! i . # ^ . sww- 

.m i i *r wsrerft wt .i snrnj 

XI. 6.4.1-17. 
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The word 4 antevasl * (lit one who dwells near a teacher ) 
occurs in the Sat. Br. V. 1. 5.17 and in the Tai. Up. 1.11. The 
Sat Br. (XI. 3. 3. 2) says 628 ‘he who takes to brahmacarya indeed 
takes upon himself a sacrificial session of long duration. ’ It 
further says ( XI. 3. 3. 3-6 ) that the boy when entering upon 
studenthood approaches giving a fourth part of himself to Agni, 
Death, the teacher and himself and that by the offering of 
samidh (to fire), by begging and by doing work in the teacher’s 
house respectively he secures freedom from the action of the 
first three. It also says that after one finishes studenthood and 
takes the ceremonial bath one should not beg. Vide Gopatha 
Br. (ed. by Gastra) 2. 3 and Baud. Dh. S. I. 2. 53. The Sat. Br. 
(IIL 6. 2.15 ) further says ‘ therefore brahmacarins protect the 
teacher, his house and his cattle, with the idea that otherwise he 
might be taken away from them *. m 

Janamejaya Pariksita asks the harhsas ( who were the 
Abavanlya and Daksina fires) 4 what is holy ’ and the latter 
reply ‘ It is brahmacarya * (vide Gopatha Br. 2. 5). Gopatha (2.5) 
further says * the period of studenthood for the mastery of all 
Vedas is 48 years, which, being distributed among the Vedas in 
four parts, makes brahmacarya last for 12 years, which is the 
lowest limit; one should practise brahmacarya according to one’s 
ability before taking the ceremonial 628 bath.’ The same work says 
that the brahmacarl should fetch samidhs every day for worship¬ 
ping fire and beg and that if he does not do so continuously for 
seven days he has to undergo upanayana again ( 2. 6) and that 
the lady of the house should daily give alms to a brahmacarin 
with the idea that he may not deprive her of her wealth, of 
merit due to istapurta. It also says that a brahmacarl should 
not sleep on a cot, should not engage in singing and dancing, 
should not roam about, should not spit about nor go 
to a cemetery. 628 

626. «TT l STcPTO XI. 3.3.2. This is quoted 

in Baud. Dh.S. 1.2.52. Tho words ‘enrUynw* refer to sipping water before 
and after bbojana respectively with the words ‘ arartopastaragamasi 
svShS * and ‘ amrtSpidhffnam-asi avalia.’ Vide p. 893. These 

two «*ws occur in e?rv. n. vr. II. 10. 3-4. 

627. wgrwtftqr artanrMr i yrotro 

III. 6. 2. 15* 

628. eragur 373313$ 3733T- 

WurciTOt}*fi«TO 2. 5. 

629. m m y ft - 

1 wtaftyrpft *vtw urcrfft w wSrwt w w fWWw...w yr y nw* 

i intro 2 .5-:7, 
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It appears from the above and from the Upanisad passages 
set out immediately below that originally Upanayana was a very 
simple matter. The would-be student oame to the teacher with 
a samidh in his hand and told the teaoher that he desired to enter 
the stage of studenthood and begged to be allowed to be a 
brahmao&rl living with the teaoher. There were no elaborate 
ceremonies like those described in the grhya sutras. The word 
brahmacarya oocurs in the Katha. Up. 1.1.15, Mundaka II. 1.7, 
Chftndogya VI. 1. 1 and other Upanisads. The Ch&ndogya 
and the Br. Up., probably the oldest among the Upanisads, 
furnish very valuable information. That some ceremonies were 
required before a young boy was admitted as a student even in 
Upanisadic times is clear from the statement in the ChSndogya 
V. 11. 7 130 that when Asivapati Kekaya was approached by 
Pr&clna6&la Aupamanyava and four others who oarried fuel in 
their hands (like young students) and who were grown-up 
householders and theologians, ‘ he ( Asvapati) without submit¬ 
ting them to the rites of Upanayana began the discourse*. When 
Satyakama 131 Jsbala tells the truth about his gotra to Gautama 
HSridrumata, the latter says 'fetch, dear boy, fuel, I shall 
initiate you. You have not swerved from the truth * (Ch&ndo¬ 
gya IV. 4. 5 ). Similarly in the Br. Up. VI. 2. 7. it is said that 
former students (i. e. students in former ages ) approached (the 
teaoher for brahmacarya) only in words (i. e. without any 
further solemn rite or ceremony )/ 3 * In the most anoient times 
it is probable that the father himself always taught his son. 1331 
But it appears that from the times of the TaL S. and the 
Br&hmanas the student generally went to a guru and stayed in 
his house (vide note 624 about N&bh&nedistha). Udd&laka 
Aruni who was himself a profound philosopher of brahma asks 
his son Svetaketu to enter upon brahmaoarya and sends him to a 
teaoher to learn the Vedas/ 31 The same Upanisad describes the 
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airarna of brahmaoarya * dwelling as a brahmaeSrl in the house 
of a teacher, mortifying his body in the house of his teaoher 
till his *** end \ Chandogya IV. 4, 4. shows that the teaoher 
asked the pupil his gotra (in order that he may addresB him by 
that name ). The same Upanisad shows that the brahmao&rl had 
to beg for food (IV. 3. 5), that he had to look after the fire of his 
teaoher (IV. 10.1-2) and that he had to tend his cattle (IV. 4. 5). 
The age when upanayana was performed is not expressly stated 
in the Upanisads except in the case of Svetaketu who was 12 
( vide note 634 above). The period of student-hood was usually 
twelve (Chandogya II. 23.1, IV. 10.1, VL1.2), though the Chando- 
gya ( VIII. 11. 3 ) speaks of Indra’s brahmaoarya for 101 years 
and Chandogya II. 23. 1; speaks of brahmaoarya for life. 

We shall now turn to upanayana as described in the sutras 
and smrtis. The following matters fall to be treated under 
Upanayana: The proper age for upanayana, the auspicious 
seasons for it; the skin, the garments, the girdle and the staff 
for the brahmacfirins of different varnas; the yajfiopavlta; the 
preliminaries of upanayana, such as homa, taking of curds by 
the boy, afijalipurana, admarohana; the principal rites of 
upanayana viz. taking of the student’s hand by the teacher* 
touching the chest of the student expressive of acceptance as 
pupil, handing the boy to Savitr and other gods (paridana), 
instruction in the duties of the student (such as putting fuel on 
fire, begging &o,), instruction in the famous Savitrl mantra; 
medhajanana ; study of the Vedas and daily recitation of Vedio 
texts; special vratas of the brahmacarl; Patitaaavitrika (those 
whose upanayana has not been performed at all) and rules 
about them. These matters will now be dealt with in order. It 
should be remembered that all these matters are not dwelt upon 
by all the smrtis nor are they treated of in the same order. 
Further the Vedio mantras often differ in the different sutras. 

The proper age for Upanayana 

The Mv. gr . m ( I. 19. 1-6) says that a brahmana boy 
should undergo upanayana in the eighth year from birth or 
from conception, a ksatriya in the 11th year, a vai&ya in the 
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12th and that to the 16th. 22nd and 24th years respectively for the 
three varnas it cannot be said that the time for upanayana has 
passed. Ap. m (10. 2), San. (II. 1), Baud. (II. 5. 2) and Bhftr. 
(1.1), Gobhila (II. 10.1) grhya sutras, Yaj. 1.14, Ap. Dh. S. 1.1. 
1.19 expressly say that the respective years are calculated from 
conception. The Mahabhasya 8,8 also refers to the rule that a 
brahmana’s upanayana is to be performed in the 8th year from 
conception. Par.* 88 gr. (II. 2 ) allows upanayana in the 8th 
year from birth or conception and adds that in the case of all 
varnas family usage may be followed. Yaj. 1.14 also refers to 
family usage. Sah. gr. (II. 1.1) allows upanayana in the 8th 
or 10th year from conception, the Manava gr. (I. 22.1) allows 
it in the 7th or flth year, the Kanaka gr. ( 41. 1-3) prescribes 
7th, 9th and 11th years for the upanayana of the three varnas 
respectively. In some smrtis upanayana is allowed to be 
performed even earlier or at different ages, e. g. Gautama (1.6-8) 
prescribes that upanayana for a brahmana is in the 8th year 
from conception but it may be in the 5th or 9th according to the 
result desired; and Manu. II. 37 says that if spiritual eminence 
(for the boy) is desired (by his father) then upanayana may 
be performed in the 5th year for a brahmana, in the 6th year for 
a ksatriya if there is a desire for military power, in the 8th for 
a vaisya if there is desire for endeavour to accumulate wealth. 
Yaik. (II. 3) also prescribes the 5th, 8th, 9th years from con¬ 
ception for a brahmana if there is a desire respectively for 
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spiritual eminence, long life and wealth. The Ap. Dh. S. I. 1. 
1. 21 and Baud. gr. (II. 5) prescribe 7th, 8th, 9th, 10th, 11th, 12th 
years respectively for one desiring spiritual eminenoe, long life, 
brilliance, abundant food, phyBioal vigour and cattle. 

Therefore, the 8th, llth'and 12th years from birth for the three 
varnas are the principal time for upanayana; while the years 
from 5th onwards up to 11th are the secondary time ( gauna ) 
for a brShmana, 9th to 16th are secondary for ksatriya and so 
on. From 12th to 16 is gauvatara for brahmanas and after 16 
gaunatama for them. Vide Sarhskara-prakasa p. 342. 

The auspicious times according to the Ap. gr. and Ap. Dh. 
S. 1.1.1.19, Hir. gr. (I. 1) and Vaik. are vasanta ( spring), 
grlsma (summer), and sarad (autumn ) for the three varnas. 
The Bhar. gr. (I. 1) says that upanayana for a brahmans 
should be performed in vasanta, for a ksatriya in summer or 
hemanta, for a vaisya in sarad, in the rains for a oarpenter 
(rathakara) or in sisira for all. Sahara in his bhSsya on 
Jaimini VI. 1. 33 where upanayana is denied to sudras quotes 
* vasante brahmanam upanaylta’ as a Vedic text. Adv. gr. I. 4.1 
(quoted above in /. n. 494), Hir. gr, (I. 1.5, S. B. E. 
vol. 30 p.l 37 ) and Bh5r. gr. (1.1 ) say that upanayana 
should be performed in the bright half of a month, on an 
auspicious naksatra, particularly under a naksatra the name of 
which is masculine.* 40 

Later works introduced very intricate rules about the 
proper months, tithis, days and times for upanayana. It is neither 
possible nor very neoessary to go into these astrological details. 
But a few words must be said as in modern times upanayana is 
performed only in accordance with these rules. VrddhagSrgya* 41 
laid down that six months from M&gha were the proper months 
for upanayana, while others say that five months from Mfigha 
are the proper ones. Then 1st, 4tb, 7th, 8tb, 9th, 13th, 14tb, 15th 
i. e. (full moon and new moon ) tithis are generally avoided 
(though there are some counter exceptions which are not set out 
here). It is stated that upanayana should not be performed 
when Venus is so near the sun that it cannot be seen, when the 
sun is in the first degree of any zodiaoal sign, on anadhy&ya 
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days and on galagraha 448 (the tithis specified above). Jupiter, 
Venus, Mars* 4 * and Mercury are respectively the presiding deities 
of the Rgveda and the other Vedas. Therefore the upanayana 
of those who have to study these Vedas should be performed on 
the week days presided over by these planets. Among week days 
Wednesday, Thursday and Friday are the best, Sunday is mid¬ 
dling, Monday is the least suitable, but Tuesday and Saturday are 
prohibited (except that for students of the Setmaveda and ksatriyas 
Tuesday is allowed), Among the naksatras 444 the proper ones 
are Hasta, Oitrtt, Svati, Pusya, Dhanistha, AsvinI, Mrgasiras, 
Punarvasu, Sravana and Revatl. There are other rules about 
naksatras with respect to those who follow a particular Veda 
( wbioh are passed over). One rule is that all naksatras except 
BharanI, Krttika, Magha, VisakhS, Jyestha, SatatSrakS are good 
for all. The Moon and Jupiter must be astrologically strong with 
reference to the boy’s horoscope. The rule about Jupiter probably 
arose from the faot that Jupiter was supposed to rule over 
knowledge and happiness and as upanayana was meant to be 
the entrance for Veda-study, Jupiter’s benevolent aspect was 
thought to be necessary. If Jupiter and Venus are not to be 
seen owing to nearness to the sun, upanayana cannot be per- 
formed. Jupiter when in the 2nd, 5th, 7th, 9th, 11th zodiacal 
sign from the sign of birth ( calculation to be made inclusive of 
the sign of birth) is auspioious, when in the 1st, 3rd, 6th, 10th 
place from the sign of birth it is auspioious after the performance 
of a propitiatory homa and when it is in the 4th, 8th, 12th place 
from birth, it is inauspicious. The moon is supposed to be 
malefic when she is in the 2nd, 4th, 5th, 8th, 9th or 12th place 
from the sign of birth. Four hours from sunrise is the best for 
upanayana, from that time to noon is middling and afternoon is 
prohibited. Some said that a person's upanayana should not be 
performed in the month in which he was born, otherB restricted 
the prohibition to the paksa (the half) of the month in whioh he 
was born. There, are other rules about the Lagna (the rising 
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zodiacal sign at the time of upanayana) whioh are not set out 
here. There are other prohibited astrological conjunctions like 
Vyatlp&ta, Vaidhrti &o. For detailed rules on these, works like 
the Sam. Pr. (pp. 355-385 ), Nirnayasindhu and Dharmasindhu 
may be consulted. 

For persons who are entitled to perform the upanayana of a 
boy, vide note 480* 

A brahmacarl had to wear two garments, one for the lower 
part of the body (vasas), another for covering the upper part of the 
body (uttarlya). Ap. Dh. S. (1. 1 . 2. 39-1. 1 . 3.1-2) says that * the 
garment 645 (vasas) for a brahmana, ksatriya or vaisya brahmaoSrl 
is respectively to be made of hemp, flax, ajina ( deerskin), some 
teachers prescribe that the lower garment should be of cotton 
but coloured reddish-yellow for brahtnanas; dyed with madder ffir 
ksatriyas, dyed with turmeric for vaisyas.’ Par. gr. (II. 5), Manu 
(II. 41) speak of * avika ’ ( made of wool ) for vaisya instead of 
‘ajina’. Vas. Dh. S. (XI. 64-67) says that a brahmana (brahmac&rl) 
should wear a (lower) garment which is white and unblemished 
(or new) and for a ksatriya or vaisya it should be the same as in 
Ap. Dh„ but for vai&ya Vas. prescribes also one made of ku6a 
grass or he says that all should wear cotton cloth that is undyed.’ 
Gaut. (L17-20) on the other hand says * for all the lower gar¬ 
ment may be made of hemp, flax or kusa grass (ctra) or of the 
hair of the mountainous goat (kutapa ); other teaohers prescribe 
coloured garments, one coloured with the juice of trees for 
brShmanas and madder-red and yellow for ksatriya and vaifiya. 
A$v. gr. (1.19. 8), Par. gr. (II. 5), Vas. Dh. S. (XI. 61-63), Baud, 
gr. (II. 5.16) say that the upper garment for a brahmana should 
be the skin of a black deer, for ksatriya the skin of ruru deer and 
for a vai&ya of cow-skin or of goat skin. Baud, and Asv. pres¬ 
cribe only goat skin. Par. gr. adds that if any one cannot secure 
a skin suited to one’s varna, he may wear an upper garment 
of cow-hide as the cow is the chief among animals. 646 Baud. gr. 
II. 5. 16 prescribes the skin of black deer for all in the same 
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circumstances. Ap. Dh. S. (1.1. 3.7-8) gives the option to all 
varnas to use a sheep skin (as upper garment) or a woollen 
plaid (kambala ). A§v. gr. ( 1.19. 8-9) appears to suggest that the 
lower and upper garments may be of the same skin or that the 
lower garment may be white or coloured (as stated above by 
Ap. Dh.S.). The Ks^haka g?. 647 ( 41. 13 ) says that the upper 
garment for the three varnas should be respectively of the skins 
of black deer, tiger and ruru deer. A vestige of these rules 
survives in the modern praotice of tying a small piece of deer 
skin to the yajfiopavlta of the boy when his upanayana is 
performed. 

That the rules about the lower and upper garments go back 
to great antiquity is shown by a reference to a Br&hmana 
passage in the Ap. Dh. S.* 48 1.1. 3. 9 ‘one should wear only deer¬ 
skin (as lower and upper garments ) if one desires the increase 
of Vedic lore, only (cotton) garments if one desires the inorease 
of martial valour and both if one desires both ’. 

Dantfa ( staff ):— There is some divergence of view about 
the trees of which the staff was to be made. Asiv. gr. (1.19.13 
and I. 20.1) says * a staff of the pala&a wood for a br&hmana, 
of udumbara for a ksatriya and of bilva for a vai&ya or all the 
varnas may employ a staff of any of these trees.’ The Ap. gr. 11. 
15—16 (this is the same as Ap. Dh. S. L1.2. 38) says that the staff 
should be of pal&sa wood for a br&hmana, of the branch of the 
nyagrodha tree (so that the downward end of the branch forms 
the tip of the staff) for a ksatriya, of badara or udumbara wood 
for a vaisya; while some teachers say that the staff should be 
made of a tree (which is used in sacrifices) without reference 
to any varna. Gaut. ( L 21 ) and Baud. Dh. S. (II. 5.17 ) say 
that the staff of palasa or bilva should be used for br&hmana and 
Gaut. (L 22-23 ) says that asvattha and pllu wood staff should 
be used respectively for ksatriya and vai&ya or of any sacrificial 
tree for all varnas. Baud. gr. prescribes nyagrodha or rauhitaka 
for ksatriya, and badara or udumbara for vaiGya. F&r. gr. 
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(II 5) recommends a staff of palaSa, bilva and udumbara 
respectively for the three varnas (or any of these for all). 
K&thaka gr.(41.22)recommends paU&a, aSvattha and nyagrodha 
respectively for the three. Manu (11.45) prescribes bilva and 
pal&6a for br&bmana, va^a and khadira for ksatriya, pllu and 
udumbara for vaiSya, and Kulluka adds that two staffs should 
be used by the boy, as two are recommended in a compound. 

The staff was required for support, for controlling the 
oattle of the teacher ( which the student was to tend), for protec¬ 
tion when going out at night and for guidance when entering 
a river or the like. 849 

The length of the staff varied according to the varna of the 
boy. ASv. gr. 1.19.13, Gaut. I. 25, Vas. Dh. S. ( XI. 55-57 ), 
Par. gr. (II. 5 ), Manu (II. 46 ) prescribe that in the case of the 
brahmans, ksatriya or vaiSya boy respectively the staff 
should be as high as his head, forehead or the tip of the nose. 
The San. gr. (II.'1. 21-23, S. B. E. vol. 29. p. 260) on the other 
hand reverses this (the brahmans having the shortest staff and 
the vaidya the longest). Gaut. I. 26 says that the staff should 
be one not eaten by worms, should have the bark attached to it, 
and should have a curved tip, while Manu II. 47 adds that the staff 
should be straight, pleasing to look at and should not have come 
into contact with fire. The Sah. gr. (II. 13. 2-3) prescribes that 
the brahmacarl should not allow any one to pass between himself 
and his staff and that if the staff, girdle or the yajfiopavlta break 
or rend, he has to undergo a penance (same as the one for the 
breaking of a chariot at a wedding procession) and that at the 
end of the period of brahmaoarya, he should saorifioe in water 
the yajfiopavlta, staff, the girdle and the skin 650 with a mantra 
to Varuna ( Bg. I. 24. 6 ) or with the saored syllable * om 
Manu II. 64 and Visnu Dh. S. (27. 29 ) say the same thing. 

Mekhcda (girdle): —Gaut. (1.15), 2£6v. gr. (1.19.11), Baud, 
gr. (IL 5.13), Manu II. 42, Kftthaka gr. (41.12), BhSr. gr. (I. 2) 
and others prescribe that a girdle made of mufija grass should be 
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tied round a br&hmana boy’s waist, one made of mQrv& grass 
(whioh-is used for making a bowstring) for a ksatriya and one of 
hemp cords for a vai&ya. Paraskara says that the string of a bow 
should be used for a ksatriya and of murva grass for a vaisya and 
adds that in the absence of these the girdle should respectively 
be made of kuda, aSmantaka and balvaja grass (for br&hmana, 
ksatriya and vaidya). Manu (II. 42-43) gives the same rules as 
P&r. gr. Ap. Dh. S. (1.1.2. 35-37) 451 optionally allows a girdle of 
munja grass with an iron pieoe intertwined in it for k^atriyas 
and woollen string or the yoke-string or a string of t&mala bark 
for vaiSyas (according to some). Baud. gr. (II. 5.13) allows 
maufijl girdle also to all. Some of the sutras (e. g. Baud. gr., 
Ap. Dh.S.) further prescribe that the girdle of munja grass should 
have three strings to it and the grass should have its ends turned 
to the right and the knot of the girdle should be brought 
near the navel. Manu (II. 43 ) says that there may be one knot 
or three or five (according to family usage, says Kulluka). *** 

In order to oonvey an idea of the rites of upanayana in the 
days of the grhya sutras the ceremony as contained in the Asv. 
gr. sutra (which is among the shortest) is set out in full.* 11 
' Let him initiate the boy who is decked, whose hair (on the 
head) is shaved ( and arranged), who wears a new garment or 
an antelope skin if a br&hmana, ruru skin if a ksatriya, goat’s 
skin if a vaidya; if they put on garments they should put on dyed 
ones, reddish-yellow, red and yellow (for a br&hmana, ksatriya, 
vaiSya respectively), they should have girdles and staffs (as 
described above). While the boy takes hold of (the hand of ) 
his*teacher, the latter offers (a homa of olarified butter oblations) 
in the fire (as described above) and seats himself to the north of 
the fire with hiB face turned to the east, while the other one (the 
boy) stations himself in front ( of the teaoher) with his face 
turned to the west. The teacher then fills the folded hands of 
both himself and of the boy with water and with the verse * we 
choose that of Savitr ’ (Bg. V. 82.1) the teaoher drops down the 
water in his own folded hands on to the water in the folded 
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hands of the boy; having thus poured the water, he should seize 
with his own hand the boy’s hand together with the thumb (of 
the boy) with the formula ‘by the urge (or order) of the god Savitr, 
with the arms.of the two Asvins, with the hands of Pusan, I seize 
thy hand, oh! so and so ’; 653 * with the words ‘ Savitr has seized thy 
hand, oh so and so ’ a second time (the teacher seizes the boy’s 
hand); with the words ' Agni is thy teaoher, oh so and so ’ a 
third time. The teaoher should cause (the boy ) to look at the 
sun, while the teaoher repeats ' God Savitr 1 this is thy 
brahmac&rl, protect him, may he not die’ 6 ** and (the teacher 
should further) say ‘ Whose brahmacarl art thou ? thou art the 
brahmao&rl of Prana. Who does initiate thee and whom ( does 
he initiate)? I give 6 * 5 thee to Ka (to Prajapati) ’. With the 
half verse (Pg. Ill 8. 4.) * the young man, well attired and 
dressed, came 656 hither ’ he (the teacher) should oause him to 
turn round to the right and with his two hands placed over (the 
boy’s) shoulders he should touch the place of the boy’s heart 
repeating the latter half (of Pg. III. 8. 4). Having wiped the 
ground round the fire the brahmacarl should put (on the fire ) a 
fuel stick silently, since it is known (from 6ruti) * what belongs 
to Praj&pati is silently (done) ’, and the brahmacarl belongs to 
Prajapati. Some do this (offering of a fuel stick) with a mantra 
' to Agni I have brought a fuel stiok, to the great Jatavedas; 
by the fuel stick mayst thou increase, Oh Agni and may we 
(inorease) through brahman (prayer or spiritual lore), svaha’.* 57 
Having put the fuel stiok ( on the fire) and having touohed the 
fire, he (the student) thrice wipes off his face with the words ‘ I 


653a. Here the boy should be addressed by his name. The formula 
* devasya tvS ’ occurs in several connections ( e. g. in adoption eto. ) in 
several sambitss. Vide for this utw. tf. II. 11, &. tf. II. 6 . 8 . 6 . A similar 
formula occurs in wnr. S«rn3 II. 3. 24 and II. 9. 5, V- I. 11. 17, 

1.22.5, ii, 5.28 .), s sra sR*; . 41.16 

( reads as in ad. 3 . ) 

6 54. if*.nr frcr. This nvsr occurs also in the wur- flWFlTS II. 

9* 31 ( smrN' ^ .) and in I. 22 . 5, 5 if. II. 18. 4 

and others. 


655. The words qrpr.tnbRfft occur in snv. *?• <n. II. 3. 29, 

wraawr I. 22 .5, II. 2 ( with variations in all ) 

656. For the whole verse gar gsrran vide note 620 above. 

^657. aunt wrtftnufrf Ac—The first half occurs in srpr. n. «n. II. 6. 2 

tmuwiL 4 , ftww. jf. 1 . 7 . 2, ntfteraw II. 10 . 46, wrnrnnr. I. 8, all of 

? L >oh b>ye ! ong latter half Uke **»» ***** wfowrfc Himw... 

W ©to* 
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anoint myself with lustre ’; it is known ( from 6ruti) ‘ for he 
does anoint himself with lustre’. ‘May Agni bestow on me. 
insight, offspring and lustre; on me may Indra bestow insight, 
offspring and vigour (indriya); on me may the sun bestow 
insight, offspring and radiance; what thy lustre is, Oh Agni, 
may I thereby become lustrous; what thy strength is, Agni, 
may I thereby become strong; what thy consuming power is 
Agni, may I thereby acquire consuming power ’.*** Having 
waited upon (worshipped) Agni with these formulas, (the student) 
should bend his knees, embrace (the teaoher’s feet) and say to 
him ’ recite, Sir, recite, Sir, the Sivitrl Seizing the student’s 
hands with the upper garment (of the student) and his own hands 
the teaoher recites the S&vitrl, first pada by pada, then hemiptich 
by hemistich (and lastly) the whole verse. He (the teacher) should 
make him (the student) recite (the SSvitrl) as much as he is 
able. On the place of the student’s heart the teaoher lays his hand 
with the fingers upturned with the formula ‘I place thy heart®** 
unto duty to me; may thy mind follow my mind; may you 
attend on my words single-minded ; may Brhaspati appoint thee 
unto me ’. Having tied the girdle round him (the boy) and 
having given him the staff, the teacher should instruct him in 
the observances of a brahmacarl with the words * a brahmao&rl" 0 
art thou, sip water, do service, do not sleep by day, depending 
( completely) on the teaoher learn the Veda’. He (the student) 
. should beg (food) in the evening and the morning ; he should 
put a fuel stick ( on fire ) in the evening and the morning. That 
(whioh he has received by begging) he should announce to 
the teaoher; he should not sit down ( but should be standing) 
the rest of the day. ’’ *®' 

The whole procedure of upanayana is more elaborately 
described in the Ap. gr., in Hir. gr. and Gobhila. A few points 


658. Ac. These mantras ocour in r). #. III. 3. 1. Sand III. 
6 . 3. 2 ; ftl^o in ftrov. £., sft. II. 5. 62 Ac. 

659. to &c. I hose words also occur in qrc TOTOtP II. 2., mssq . 1. 22. 

10, ( where we have to ggi)). These words also occur in the 

marriage ceremony ( as addressed by the husband ), vide tfi w t uq . I. 8. 

860. suwKfft Ac. These words ( with some additions and omis¬ 
sions ) ocour in wro. W. WT- II. 6. 14, qTOTOTqp II. 3, 17 and 

several others. These are based on the passage quoted in note 625 
above. In some it is said simply * do not sleep ’ and this is explained in 
WTO. v. I. 1. 4. 28. as 1 sra W» TOTjA ,, 

661. smprowWk sacrifice is to bo performed after a part of the 
Veda haB been learnt., vide wrw. g. 1.22.10-16, III, ! 46-42. 
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of interest and divergence may be noted here briefly. It is 
remarkable that Asv., Ap. and several other sutrak&ras do not 
say a word about the sacred thread, while a few like Hir. gr. 
(I. 2. 6 ), Bh5r. gr. (1.3 ) and Manava gr. (I. 22. 2 ) say that the 
boy already wears the yajnopavlta before the homa begins; 
while Baud, gr. 6 * 8 (II. 5. 7) says that the boy is given the 
yajnopavjta and then made to recite the well-known mantra 
* the Yajnopavlta is extremely sacred’ and the Vaik. smarta 
(II. 5 ) says that the teacher gives the upper garment to the boy 
with *•* the verse ' parldam vasah the saored thread with the 
mantra * Yajnopavltam ’ and the black antelope skin with the 
mantra * the eye of Mitra ’. Sudarsana on Ap. gr. 10. 5 says that 
the boy puts on the yajfiopavlta with the mantra before he takes 
his meal (according to some) or (according to others) before*’* he 
puts the fuel stick on the fire and relies on Ap. Dh. S. I. 5.15. 1 
for support. According to Karka and Harihara ( on Par ask ar a) 
the yajfiopavlta was given to the student by the teacher after the 
tying of the girdle. The Samskaratattva p. 934 says the same. 
Late works like the SarhskSraratnamalfi'(p, 202 ) prescribe the 
wearing of the sacred thread before the boma. The origin and 
development of the ideas about yajnopavlta will be dealt with 
separately later on, Ap. gr. ( X. 5 ), Baud gr. (II. 5. 7) and 
PSr. gr. (II. 2) prescribe a dinner to br&hmanas before the 
ceremonies begin and receiving their benedictions. Ap. gr. 

( X. 5 ), BhSr. gr. (LI). Baud gr. 665 (II. 5. 7 ) say that the boy 
also is made to take food; according to later works ( e. g, 
SamskSraratnamaU) the boy takes his meal in the same dish 
with his mother (for the last time) and other brahmacSrins (eight 
in number) are also invited at the same time for meals in the 


662 . ww vj&hnfitf ufitgarc arorft * vjfbrtfd 

<rfW i S* vyfrnftfi thsn n > 

fflt i a nwwcvw %w3pTgqpvnri& i a), v- II. 6. 7-8; the verge 

vqrMlaf i« quoted as from m r qftrc rg in (I. p. 81 ) and is 

repeated even in the island of Bali by the pedandat. In some mss. of 
Par. gr. this mantra occurs, but it is an interpolation, as Earka, Jaya*> 
rsma and Harihara soy ‘ VWTV v y iv f t a tmui a * (fftw). 

663. smt — this is wrr. *». «n- II. 2. 8 ; fatTW WJJt is WTV. *t. 
qr. II. 2.11. 


^664.^Aec.Jto II. *• 3 the *TTWt 4 says ‘ VgWV 

666. wb *. %. 1 fvnt aw wnf |p%- 

vwnt wnfNrv ’ &c. (II. 6.7). 
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company of the boy. This practice is observed even in modern 
times. Almost all prescribe that the boy is shaved on this day 
(asincaula); this also is done in modern times. But in 
anoient •** times the shaving was done by the Scarya himself as 
stated by Sudar6ana on Ap. gr. 10. 6-8. There are several other 
matters detailed in Ap. and others, on which Asv. and some 
others are silent. The important ones are mentioned below. 

(a) Ap. gr. (10.9), Manava gr. (I. 23.12), Baud. gr. 
(II. 5.10), Khadira gr. (II. 4) and Bhar. gj. (I. 8) make the boy 
tread on a stone to the north of the fire with his right foot after 
homa. The mantras repeated in the several sutraB are significant 
asking the boy to be firm like a stone. 6,7 

(b) Manava gj. (1.22.3) and Kanaka gr. (41.10) prescribe 
after homa the tasting of curds thrice after repeating the verse 
* Dadhikravno akarisam ’ ( Rg. IV. 39. 6=Tai S. I. 5. 4.11). 

(c) Par. gr. (II. 2), Bhar. gr. (1.7), Ap. gf. (11.1-4), Ap. 
Mantrapatba (IL 3. 27-30), Baud. gr. II. 5. 25 (quoting Sa^ya- 
yanaka ), Manava gr. I. 22. 4-5, and Khadira gr. II. 4.12 refer 
to the fact that the teacher asks the boy his name and the latter 
pronounces his name. The teaoher also asks whose brahmaoarl 
the boy is. 

A person was given ( as shown above at pp. 246-247 ) 
an abhivadanlya name either derived from the naksatra of 
birth or from a deity name or the gotra name. This was 
necessary for several purposes. The teaoher had to know that 
the boy came from a good family, he had also to address him 
by name (as there might be several pupils). It is wrong to 
suppose 6,8 from the story of Satyakaraa JabSla (where the 


666. wjfit i 
gTSrmn mm wgrw ifi vx i axmgfr g tg fa e i wi faviv 

vr i smr. q. X.6-8. on sfltra 

says ‘ ’ and on sUtra 8 ‘ wwft 

pf wvuwrwit tnft • ivmar- 

pm WTWTvfannns 1 1 tra 1 vugud wifam nrrnrv- 

nVnr wnms i q wrgqwnrrvni >on anv. q. X. 6 says 

* STITTS wwfit,’ Which is combated 

b y svftw 

667. rd ffibs piwmt mpv jtpttvw:» 
*nu. *r. VT. II. 2. 2, which is the rtm in 3TTV. g., wrr® g., A g. 


668 . Vide Eeay in ‘ Ancient Indian Education ’ p. 23 where he says 
' it was still the rule for brShmapas to be received as students.’ Dr. 
Ghurye in ‘ Caste and race in India ’ p. 43 merely repeats this dictum. 
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teacher asked him his gotra) that only brahmanas were admitted 
to brahmaoarya. All smrtis, even the latest, contemplated that 
the three castes had the right to learn the Veda. It is one thing 
to have a right and another to exercise it. Probably very few 
ksatriyas oared to submit their sons to the rigorous discipline 
of brahmacarya as laid down in the smrtis and cared much less 
for Veda studies. In the Mahabharata and in the Kadambarl 
it is said that the princes were taught in a special house con¬ 
structed for the purpose and teaohers were paid handsomely 
and brought there to teaoh instead of the princes going to the 
teaohers. 

It is not possible for want of spaoe to show how the great¬ 
est possible confusion prevails as to the order of the various 
components of the ceremony of upanayana, But a few striking 
examples may be given. ASvalSyana gr. treats of the tying of 
the girdle and the giving of the staff almost at the end of the 
ceremony, while Ap. gr. puts this after homa and immediately 
before afijalipurana (filling the folded hands of both with 
water); A&val&yana puts 5dityadar6ana after the boy's band is 
held by the teacher and before paridSna (handing the boy over 
to the deities ), but Bhar. (I. 9) puts it after the instruction in 
the observances of brahmacarya. The Bhar, gr. (I. 9) treats 
of adityadarfcana almost at the end of the rites, while A6v. 
plaoes it among the earlier ones after homa. Besides the same 
mantras are employed by different sutras for different purposes; 
for example, the mantra ' suSravah &c.' is employed by Ap. at 
the time of taking the staff by the boy (XI. 14 and Mantrapfttha 
It. 5.1), while A6v. gr. (I. 22.19), Bhlr. gr. (1.10), MSnava gr. 
(I. 23.17 ) employ it in ‘ medhajanana * ( on the 4th day after 
upanayana) and Far. gr. (II. 4) employs it at the time of putting 
a fuel stick on fire. A6v. employs the verse ‘ yuva suvasah' 
( Rg. III. 8. 4 ) for making the boy turn round (first half ) and 
for touohing the region of the boy’s heart (latter half), while 
the same verse is employed at the time of tying the girdle 
round the boy's waist by the Manava gr. (1.22.8) and Par. 
gr.( II. 2 ). 

Later writers went on adding mantras and details. On 
the day prior to upanayana the Nandlsraddha was performed as 
said by Haradatta on Ap. gr. 10. 5. Qrahamakha (a sacrifice to 
the planets ) also may be performed the previous day or on any 
day within 7 or 10 days of the upanayana. Then before the 
actual upanayana, there is the worship of Gapapati and of 
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Kuladevatfis, puny&havacana, the worship of M&trs and the 
oonsecration of the mandapa-devatas. For the detailed modern 
procedure (prayoga) of upanayana, the S. R. M. ( pp. 197-210 )< 
which in the main follows the briefer procedure in the gfhya 
sutras, may be- consulted. Up to the act of making the boy 
dine with his mother it is the father who does everything; 
thereafter it is the ac&rya who does the rest. The sarhkalpa 
of upanayana is given below w . 

Yajnopavita * 70 :—A few words must be said on the history of 
yajflopavita from ancient times. Among the earliest references is 
one from theTai. S. II. 5.11.1 ‘ the nivlta' 71 is (used in aotions) 
for men, the pr&clnavlta (is used in rites) for pitrs, the upavlta 
(in rites) for gods; he wears it in the upavlta mode (i.e. slung 
from the left shoulder), thereby he makes a distinguishing 
sign of the gods’. In the Tai. Br. (1.6.8.) we read ‘wearing in the 
praoln&vlta form he offers towards the south; for in the case of 
pitrs, acts are performed towards the south. Disregarding that 
one should wear in the upavlta form and offer in the north only, 
since both gods and pitrs are worshipped (in this rite) \ #78 Th® 
three words nivlta, pr&cln&vlta and upavlta are explained in the 
Gobhila gr. (1.2.2-4) which says * raising his right arm,putting 
the head into (the upavlta) he suspends (the cord) over his left 
shoulder in such a way that it hangs down on his right side; 
thus he beoomes yajnopavltin- Passing his left arm, putting 
the head (into the upavlta) he suspends it over his right 
shoulder, so that it hangs down along his left side; in this way 
he beoomes prSoInSvItin; a person becomes prScInSvItin only 
in the saorifioe offered to the Manes’ * 73 . To the same effect is 

669. amro vtutwtvtv gnnaqr iirsRgfa fil r g.'fafry 

670. Vide ‘ Orion ’ by the late Ur. Titak pp. 145-148 for discussion 
on this. 

671. ft# n g« qp»rt fr Ttwn t i v qs quft frrewft* 

insert i $.11.5.11.1. 

672. i stutttv 

wwm gvbrto < <ar*r^ f? ftsriSrmS < anit 

8w i i). wr I. 6. 8. 

^vr 1.2,2-4. 
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KhSdira gr. 1.1. 8-9, Manu II. 63, Baud. gr. paribhfisft-sfitra II. 
2. 7 and 10, Vaik. I. 5. The Baud.* 74 gr. paribhasa-sutra II. 2.3 
gays ‘ when it is carried over the neck, both shoulders and the 
chest and is held with both the thumbs (of the two hands) 
lower than the region of the heart and above tbs’ navel, that is 
ruvita ; (when the iruti says it is) for men, what it means is that 
it is for sages. The occasions when nivlta mode is used are: 
rsi-tarpana, sexual intercourse, samskaras of one’s ohildren 
except when homa is to be performed, answering the calls of 
nature, carrying a corpse and whatever other actions are meant 
only for men; nivlta is what hangs from the neck ’. 

The Sat. Br. (II. 4. 2.1, S. B. E. vol. 12, p. 361) says “ the 
gods being yajnopavltins approached near, bending their right 
knee; he ( PrajSpati) said to them ' the sacrifice is your 
food, immortality is your strength, the sun is your light ’; then 
the pitrs approached him, being praclnavltins and bending their 
left knee and then men approached him covered with a garment 
and bending their bodies ” etc. 475 It is important to note 
here that men are said to have been covered only with a garment 
and there is no reference in their case to any mode of wearing 
either as yajnopavlfca or nivlta or praclnavlta. This rather 
suggests that men wore only garments when approaching gods 
and not necessarily a cord of threads. In the Tai. 474 Br. III. 10.9. 
it is said that when vak ( speech) appeared to Devabhaga 
Qautama he put on the yajnopavlta and fell down with the 
words * nemo namah *. 

It seems to follow from a passage in the Tai. A. (II. 1) 
that a strip of black antelope skin or of cloth was used in 
ancient times as upavlta 477 ' the sacrifice of him who wears the 


674. ifivt ggtf w r iq ftq w gyn-vn w n p S wr frvyggwv t 

qftggift wgwrwr ffi ft wvfS i aw 

gpftwt irfot wvrvi JwmtehTvUww gbmi, fcrtggw *nf*r wrwrfo 

i g. vrtumgsf H. 2. 3 and 6. 

675. swt %vr gwi vtsw- 

v guf wt i ante fhir: vt wlHiQRM t w«r anwrw 

. awhr wawn vryn tvw ywfrmffqw > gmvu II. 4. 2 . l. . 

676. qwwfit v arut fttavnr gft i art. ill. 

10.9. WWW remarks 1 wafftw vdw ^WT.\ 

677. f t v?r) itfrffiwr w sngrwt 

dHt warn q* *31 trwnrtftvfliSwit/itfta vwtfrerwrr srr «r*iw irg& i arrant 
wwt *r gfirwn arrthr « rigs3pn) snr3 rrwftft wqfMfr r arttw frrfW 
, *wft*ri'Wr #<Hr an. II. 1. This passage is quoted as from the 

K&fhaka in the on 4^(5 I. 3. 7 ( p. 201). 
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yajSopavIta becomes spread out (prosperous, famous), while the 
sacrifice of him who does not wear it does not spread ; whatever 
a brahmana studies, wearing a yajriopavlia, he really (therein ) 
performs a sacrifice. Therefore one should study, sacrifice or 
officiate at a sacrifice with the yajnopavlta on for securing the 
spreading of sacrifice; having worn an antelope skin or a 
garment on the right side, he raises the right hand and keeps 
the left down ; this is yajnopavlta; when this position is reversed 
it is praclnavlta ; the position called sarhvlta is for men.’ It is 
remarkable that here at any rate no cord of threads is meant by 
upavlta, but only a piece of skin or cloth. The Par. M. 
( I. part 1 p. 173 ) quotes 878 a portion of the above passage 
and remarks that the Tai. Ar. lays down that a man becomes 
an upavlfcin by wearing one of the two, viz. antelope skin and 
(cotton) garment. 

In the Purvamlmamsasutra (III. 1. 21) it is established (with 
reference to the words) in the Tai. S. IL 5.11.1 (upavyayate eto. 
quoted in/, n. 671) that one has to be an upavltin throughout all 
the actions, prescribed in the sections on the Dar&a-Purnam5sa 
sacrifice and not only when the S&midhenI verses are recited. 
The first part of the same passage is discussed by Jaimini (III. 

4. 1-9) and it is established that the passage enjoins the wearing 
of upavlta in Darsa-Purnamasa which is devakarma and that the 
reference to pracln&vlta and nivlta is only an anuvada intended 
to emphasize the desirability of the wearing of upavlta in sacri¬ 
fices to gods. The Tantravarfcika 679 explains that nivita is tying 
the upavlta round the throat like a braid of hair (according to 
some), while according to others it is tying it round the waist as 
if for girding up the loins and that the first is not done except in 
battle, while the latter has to be resorted to in all acts in order to 
devote sole attention to them. So according to the Tantravartika, 
the Tai. S. is not referring (in II. 5.11.1) to a cord of threads but to 
a piece of cloth. Some of the sutrakaras and commentators drop 
hints that garments were used or could be used as upavlta. Ap. Dh. 

5. (II. 2. 4. 22-23 ) says that a householder should always wear 
an upper garment and then adds * or the sacred thread may serve 
the purpose*of an upper garment.’ This shows that originally 

678. i 
qn. m. I* l. p. 173. 

679. fWW p refer i qfaswtno ew 

on dAffrIII. 4.2 ( p. 891). 

H. D. 37, 
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upavlta meant an upper garment and not merely a cord of 
threads. In another place the same sfitra says (II. 8.19.12) 
* one (who partakes of srSddha dinner) should eat covered with 
an upper garment slung over the left shoulder and passing under 
the right arm’. Haradatta gives two explanations of this, viz. 
that one should wear an upper garment ( while dining at a 
sr&ddha) like a yajfiopavlta i. e. under the right arm and 
over the left shoulder, that is, a brShmana cannot rely on 
Ap. Dh. S. II. 2. 4. 23 and wear at sraddha repast only the 
sacred thread (but he must wear the garment in that fashion) 
and give up the sacred thread for the time. *®° While another 
view is that he must wear the sacred thread and the upper gar¬ 
ment both in the fashion of upavlta. Ap. Dh. S. (I. 2. 6.18-19) 
prescribes that when a student wears two garments he should 
wear one of them (i. e. the upper one ) in the yajfiopavlta 
mode, but when he wears only one garment then he should 
wear it round the lower part of the body ( and should not cover 
the upper body with a portion of the garment though it may be 
long enough for that). Ap. Dh. S. I. 5.15. 1 prescribes that a 
man must be yajfiopavltin at the time of waiting upon teachers, 
elders, guests, at the time of homa, in japa ( murmuring prayer), 
at meals and in taking aoamana and at the time of daily vedic 
study. On this Haradatta says ‘ yajfiopavlta means a particular 
mode of wearing the (upper ) garment; if one has no upper 
garment, then there is another ( but inferior) mode stated in 
Ap. Dh. S. II. 2. 4. 23 and that at other times it is not necessary 
to have the yajfiopavlta ’. 

The Gobhila gr. (I. 2.1) in treating of upanayana * 81 ssys 
' the student takes as yajfiopavlta a cord of threads, a garment 

680. vtws srnf^ i erfa vt ■ arrv. u. II. 2. 4. 

22-23; vsrmrcft ■ wtt. u. % II- 8. 19.12 ; 

explains “ 3vr < i *g i qHg»m vnT: • tNr vsftvvHtw v^rMitr S'sftu i 
utsnt ‘ smt nr HvsfotfSl i ugwv gww i i ”; v*ft- 

i ■ wr. u. I. 2. 6.18-19; gwif 
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V. I. 5. 15. 1, where sa y* * VtuVfavnrfosftt I 
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i srft wwwt f^rt 

<nf%muiN[ i I. p. 32. 
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or a rope of ku&a grass\ This indicates that though a oord of 
threads was considered in Gobhila's days as the appropriate 
yajfiopavlfca, that was not an invariable rule in his day and that 
a garment could be employed instead. The commentator being 
brought up in the latter day tradition explains by saying that 
if the sutra was lost in a forest then a garment may be worn 
like the sacred thread and if even that was lost a rope of ku&a. 
But this appears to be rather far-fetched as an explanation of 
Gobhila's unqualified words. Manu (11.44) says that ‘the 
upavlta of a brahmana should be made of cotton , its strands 
should be twined with the right hand moved over them ( or the 
twist of the strands must be upwards ) and it should have three 
threads \ Medhatithi comments on this that ‘ upavlta * means a 
particular mode of wearing a garment or a particular position of 
it and therefore here by upavlta is meant that which can be worn 
in that mode. The Sra. 0. quotes a prose passage from Jtsyasrnga 
1 or one may carry out all the purposes for which yajfiopavlta is 
required by means of a garment and in its absence by a string 
of three threads \ From the above passages, from the fact that 
many of the grhyasutras are entirely silent about the giving or 
wearing of the sacred thread in upanayana and from the fact 
that no mantra* 88 is cited from the Vedic Literature for the act 
of giving the yajnopavlta (which is now the centre of the 
upanayana rites), while soores of vedic mantras are cited for 
the several component parts of the ceremony of upanayana, it is 
most probable, if not certain, that the sacred thread was not 
invariably used in the older times as in the times of the later 
smrtis and in modern times, that originally the upper garment 
was used in various positions for certain acts, that it could be 
laid aside altogether in the most ancient times and that the 
cord of threads came to be used first as an option and later 
on exclusively for the upper garment. 

A few rules about yajnopavlta may now be stated here/ 88 
The yajfiopavlta is to have three threads of nine strands well 

682. The mantra 1 v g ft qvi e j qptf &c. is cited only in Baud. gr. ( note 
662 above ) and in Vaik. (II. 5), has certainly a comparatively modern 
ring about it and is not cited in any well-known ancient work. 

683. Vide JwTT p» 4 and s. pp. 416-418 as to how the upavlta 
is to be manufactured and who is to manufacture it, one interesting 
fact being that an upavlta prepared by a maiden was to be preferred to 
one prepared by a widow, tnfwttw quoted in the SfrW IWH defines 
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twisted (for each thread). Vide Baud. Db.S.I. 5.5., Devala quoted 
in the Sm. C.* 8 *. The nine devatas of the nine tantus (strands ) 
are given by Devala viz. OmkSra, Agni, Naga, Soma, Pitrs, 
Prajapati, Vayu, Surya/ 85 all gods. Medhatithi on Manu 11.44 says 
that in istis, animal sacrifices and soma sacrifices, the yajfiopavlta 
was to have only one thread of three tantus, but it was three-fold 
in three classes of ahina, ekaha, and sattra sacrifices as they 
required three fires and in the seven somasamsthas seven-fold and 
five-fold when viewed with reference to the three savanas and 
two samdh’yas. The yajfiopavlta should reach as far as the 
navel, should not reach beyond the navel, nor Bhould it he above 
the chest.* 8 * Manu II. 44 and Visnu Dh. S. 27.19 prescribe that 
the yajfiopavlta for brahmana, ksatriya and vaisya should respec¬ 
tively be of cotton, hemp and sheep wool. Baud. Dh. S. (I. 5. 5), 
Gobhila gr. (1.2.1) say that it may be of cotton thread or of kusa 
grass and Devala as quoted in Sm. C. says that all twice-born 
persons should make their yajfiopavlta of cotton, of ksuma, hair 
of cow’s tail, hemp, tree bark or ku6a according to the availa¬ 
bility of the material.* 87 The remarks of the Samskaramayukha 
after quoting Manu II. 44 are interesting ' we do not know the 
origin of (or authority for) the practice of present-day ksatriyas 
and vaisyas, viz. of wearing cotton yajfiopavlta \ This shows 
that in the 17th century A. D. many ksatriyas and vaisyas put on 
yajfiopavlta.* 88 Kumarila also says that wearing yajfiopavlta 
and studying Vedas is common to all the three varnas. 

The number of yajfiopavltas to be worn differed according 
to circumstances. Abrahmacarl was to wear only one yajfiopavlta 
and samnyasins, when they kept yajfiopavlta at all, also wore 


684. eftff g* vr i an t g. *1.5. 6 - 6 ; 

5 % gjtw i gfit i fgifcr. I. p. 31. 
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only one. A snStaka 489 (i. e. one who has returned from the 
teacher’s house after brakmacarya) and a house-holder were 
to wear two while one who desired long life may wear 
more than two. Vas. Dh. S. XII. 14 says * snatakas should 
always wear a lower garment and an upper one, two 
yajnopavltas, should have a stick and a pot filled with 
water ’. Kasyapa allowed a householder to wear any number 
up to ten. Whether yajnopavlta as worn in modern times 
was worn from the most ancient times or not, it is certain 
that long before the Christian era it had come to ‘be so worn 
and it had become an inflexible rule that a brahmana must 
always wear a yajfiopavlta and have his top-knot (of hair) 
always tied up; if he did any act without observing this rule, 
it was inefficacious. 490 Vas. 491 and Baud. Dh. S. (II. 2. 1) both 
say that a man must always wear yajnopavlta. If a brahmana 
took his meals without wearing yajnopavlta, he had to undergo 
prayascitta viz. to bathe, to mutter prayers and fast; vide 
Laghu-HSrlta verse 23 quoted by Apararka pp, 1171, 1173. The 
Mit. on Yaj. Ill, 293 prescribes prayascitta for answering calls 
of nature without having the yajnopavlta placed on the right 
ear ( as Yaj. I. 16 prescribes). Manu IV. 66 forbids the wearing 
of another’s yajnopavlta along with several other things (such 
as shoes, ornament, garland and kamanialu ). In Yaj. (I. 16 and 
133) and other smrtis the yajnopavlta is called brahmasutra. 

An interesting question is whether women ever had upa- 
nayana performed or whether they had to wear the yajflopavita. 
Several smrtis contain instructive diota on this point. 498 The 

689. • vsftvvitt t vifc: 

II VWB XII. 14 ; 71. 13-15 has similar rules , the 
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Harltadbarmasiitra as quoted in the Sm. 0. and other digests 
says ‘there are two sorts of women, those that are brahma- 
vadinls ( i. e. students of sacred lore ) and those that are sadyo- 
vadhus (i. e. who straightway marry). Out of these brahma* 
vSdinls have to go through upanayana, keeping fire, vedio study 
and begging in one’s house (i. e. under the parental roof); 
but in the case of sadyovadhus when their marriage is drawing 
near, the mere ceremony of upanayana should somehow be 
performed and then their marriage should be celebrated.’ In 
the Oobhila gr. MS II. 1. 19 it is said “ leading forward towards 
the saored fire (from the house ) the bride who is wrapped in 
a robe and wears the sacred thread (slung from her left 
shoulder, in the yajnopavlta mode) he (the husband) should 
murmur the verse * Soma gave her to Gandharva ’ ( Bg. X. 85. 
41) ”. It is clear that the girl, according to Gobhila, wore the 
yajnopavlta as a symbol of the rite of upanayana. The com¬ 
mentator to whom this procedure naturally seemed strange 
explains ' yajnopavltinlm ’ as meaning ‘ whose upper garment is 
worn in the fashion of the saored thread In the SamskHra- 
tattva of Baghunandana it is stated that HaridarmS held that 
according to Gobhila the bride was to wear a yajnopavlta, 
though Baghunandana himself does not approve of this expla¬ 
nation. In the ceremony of Samavartana, Asv. gr. III. 8, 4,4 
on the subject of applying ointment says ‘ after having smeared 
the two hands with ointment a brahmana should salve his 
face first, a ksatriya his two arms, a vaisya his belly, a 
woman her private parts and persons who gain their live¬ 
lihood by running, their thighs It is improper to say, 
as some do, that as to women this is a general rule inter¬ 
polated in the treatment of samavartana and has nothing to 
do with the latter. We should rather hold that A§v. knew 
of women undertaking Vedio study and so prescribed what 
they should do in their samavartana. In the Mah&bh&rata 
(Vanapaiva 305. 20) m a brahmana is said to have taught to the 
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mother of the Pftndava heroes a number of mantras from the 
Atharva&iras. H3rlta <9< prescribes that in the case of women 
sam&vartana took place before the appearance of menses. There¬ 
fore brahmavddinl women had upanayana performed in the 8th 
year from conception, then they studied Vedio lore and finished 
student-hood at the age of puberty. Yam a 587 says * in former 
ages, tying of the girdle of mufija (i. e. upanayana) was 
desired in the case of maidens, they were taught the vedas and 
made to recite the Savitrl (the sacred GSyatrl verse); either 
their father, uncle or brother taught them and not a stranger 
and begging was prescribed for a maiden in the house itself and 
she was not to wear deer-skin or bark garment and was not to 
have matted hair Manu seems to have been aware of this 
usage as prevalent in ancient times, if not his own. Having 
spoken of the samskSras from jdtakarma to upanayana, Manu 
winds up (II. 66) ' these ceremonies were to be performed in 
their entirety for women also, but without mantras* and adds 
(II. 67 ) * the oeremony of marriage is the only samsk&ra per¬ 
formed with Vedio mantras in the case of women; (in their 
case) attendance on the husband amounts to serving a guru 
(which a student had to do) and performance of domestio duties 
to worship of fire * (which the student had to perform by offering 
a fuel-stick in the evening every day ). This shows that in the 
day of the Manusmrti, upanayana for women had gone out of 
practice, though there were faint glimmerings of its perform¬ 
ance for women in former days. Relying on the words * in 
former ages * occurring in the verses of Yama quoted above 
medieval digests like the Sm. 0., the Nirnayasindhu and others 
say that this practice belonged to another yuga. In B&na- 
bhattas KSdambarl,* 98 MahasvetS (who was practising tapas) is 
described as ‘ one whose body was rendered pure by ( wearing) 
a brahmasutra (i. e. yajfiopavlta) *, The yajfiopavlta came to 
have superhuman virtues attributed to it and so probably even 
women who were practising austerities wore it. The Sam. Pr. 
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(p. 419 ) quotes a verse saying that the Supreme Being is called 
yajfia and yajfLopavIta is so called because it belongs to the 
Supreme Being ( or is used in sacrifices for Him ).® 99 

Though ksatriyas and vaisyas also were entitled to have 
the upanayana performed, it appears that they often neglected 
it or at least neglected the constant wearing of yajnopavlta, so 
much so that from comparatively early times the yajnopavlta 
came to be regarded as the peculiar indicator of the wearer’s being 
of the brahmana caste. For example, Kalidasa in Raghuvamsa 
(XI. 64 ) 700 while describing the irate brahmana hero Parasu- 
rama says ‘ wearing the upavlta, which was the heritage that 
came to him from his father, and holding a formidable bow that 
came to him from the side of his mother ( who was a ksatriya 
princess)'. If the upavlta had been as constantly worn by the 
ksatriyas as by brahmanas in Kalidasa’s day he would not have 
spoken of it as the peculiar si^n of a brahmana. In the drama 
Venlsamhara (Act III) when Karna resented the attitude of 
Asivatthaman, who raised his left foot for kicking Karna, and 
said that he could not cut off his leg as by virtue of his caste 
( as brahmana) he could not be punished in that way, ASvattha- 
man replied by throwing away his sacred thread with the 
words ‘here do I give up my caste’. 701 That shows that in the 
days of the Venlsamhara ( not later than about 600 A. D.) the 
yajnopavlta had become the peculiar indicator of the caste of 
brahmanas only. 

The Baudhayana-sfifcra quoted in the Samskara-ratnamala 
(p. 188)6ays that yarn spun by a brahmana or his maiden 
daughter is to be brought, then one is to measure first 96 angulas 
of it with the syllable bhuh, then another 96 with bhuvat and a 
third 96 with svah, then the yarn so measured is to be kept on 
a leaf of pala^a and is to be sprinkled with water to the 
accompaniment of the three mantras 1 apo hi s^ha ’ (5g. X. 
9. 1-3 ), with the four verses ‘ Hiranyavarnah ’ ( Tai. S. V. 6.1 
and Atharva I. 33. 1-4 ) and with the anuvaka beginning with 
* pavam&nah suvarjanah ' ( Tai. Br. 1.4.8) and with the GSyatrl, 
then the yarn is to be taken in the left hand and there is to 
be a clapping of the two hands thrice, the yarn is to be twisted 

699. m m: qrrnn*T *r i Tvsfhr ertfrswf 
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with the threeverses 4 bhuragnim oa * ( Tai. Br. III. 10. 2 ) and 
then the knot is to be tied with the formula ‘Bhurbhuvah svaS- 
candramasam oa * (Tai. Br. III. 10. 2 ) and the nine deities 
4 omkara, Agni(quoted above in nofce 685) * have to be invoked on 
the nine strands, then the upavlta is to be taken with the mantra 
4 devasya tva ’ and then it is to be shown to the sun with the 
verse 4 ud vayam tamasaspari ’ ( Rg. I. 50. 10) and then the 
yajnopavlta is to be put on with the verse 4 yajnopavlfcara &c.* 
Then there is to be a japa of the gayatri verse and then 
Beamans. For a brief statement of the mode of putting on 
a fresh sacred thread vide note below. 702 

The Baudhayana-grhya&esasutra ( II. 8. 1-12 ) gives a 
few insignificant points of difference as to the upanayana of 
ksatriyas, vai&yas, ambastha and karana (son of a vaisya 
from a 6udra female). It is not necessary to go into these 
details. 

The next important question is as to whether upanayana was 
performed in the case of the blind, the deaf and dumb, the idiotic 
&c. Jaimini has established that those who are devoid of a limb 708 
are not eligible for agnihotra, but this inability arises only 
when the defect is incurable. Similarly the Ap. Dh.S. II. 6.14. 1, 
Qaut. 28. 41-42, Vas. 17. 52-54, Manu 9. 201, Yaj. II. 140-141, 
Visnu. Db. S. 15. 32 ff. lay down that persons who are impotent, 
palita , congenitally blind or deaf, cripple and those who suffer 
from incurable diseases are not entitled to share property on a 
partition, but are only entitled to be maintained. But they all 
allow even these to marry. As marriage is not possible for 
dvijatis unless upanayana precedes it, it appears that the oere- 
mony of upanayana was gone through as far as it could be 
carried out in the case of the blind, the deaf and dumb &c. The 
Baud. gr. Sesasfifcra (II. 9) prescribes a special procedure for 
the upanayana of the deaf and dumb and idiots. The principal 

702. In modern times whenever a new yajnopavlta has to be worn 
( because the one worn is lost or cut &c.) the ceremony briefly consists 
in repeating the three verses * 5po hi $tb5 1 ( Ijtg. X. 9, 1-3 ) over water 
with which the yajnopavlta is to be sprinkled ; then there is the repeti¬ 
tion of the GByatrl ten times (eaoh time preceded by the vyShxtis, as 
‘ om bhUr bhuval? svab ’) and then the yajnopavlta is to be put on with 
the mantra ‘yajhopavitam par amain 9 ( cited above in note 662 ). 
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points in which their upanayana differs from that of others are 
that the offering of samidh, treading on a stone, putting on a 
garment, the tying of mekhaU, the giving of deer Bkin and 
staff are done silently, that the boy does not mention his name, 
it is the &o&rya himself who makes offerings of cooked food or 
of clarified butter, all the mantras are muttered softly by the 
Scftrya himself. The sutra 704 says that according to some the 
same procedure is followed as to other persons who are impotent, 
blind, lunatics, or suffering from such diseases as epilepsy, 
white leprosy or black leprosy &c. The Nirnayasindhu quotes 
a passage from the BrahmapurSna cited in the Prayogap&rij&ta 
about the upanayana of the impotent, the deaf and others which 
contains rules similar to Baudhayana’s. The Sam. Pr. (pp. 
399-401) and S. R. M. (pp. 273-274 ) also quote the passage 
and explain it. The pur&na 704 says that those who cannot 
repeat the GSyatri (such as the deaf and dumb) should be 
brought near the teacher or fire and that the teaoher should then 
touoh them and then mutter the G&yatrl himself, but that in 
other oases such as lunatics, they should be made to repeat the 
GSyatrl at least if possible and if that too is not possible, then 
on touching them the Soarya should repeat it. The same pur&na 
prescribes that kunda and golaka (the first being the offspring of 
an adulterous intercourse when the husband of the woman is 
living and the second when the husband is dead) should have 
upanayana performed in the same way as for the deaf and 
dumb, if it is known that the adulterer and the woman were 
both of the br&hmana caste. There is some difference of opinion 
as to kuruja and golaka. Manu (II. 174) defined them as above. 
Ap. Dh. S. II. 6.13.1, Manu (10. 5 ) and Yaj. (I. 90, 92 ) 704 
expressly say that a person born of a brfihmana from a br&hmana 
woman belongs to the same oaste only if he is born in lawful 
wedlook and that even the anuloma sons must be born in 
wedlock. The kuyfa and golaka being the offspring of adultery 
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would not really be br&hmanas even though both parents were 
brahmanas. Thus, though these two are not strietly br&hmanas, 
upanayana of a secondary kind is allowed to them. Manu 
( III. 156 ) inoluded the kurttfa and golaka among br&hmanas not 
to be invited at fir&ddha. Elaborate discussions have been held 
why they were so specially mentioned, when they were not on 
Manu’s own dictum brahmanas. Some like the author of the 
Samgraha held that the kuxufa and golalca forbidden by Manu in 
fir&ddha were those born under the ancient practice of niyoga; 
while others repudiated the idea that those born under the 
practice of niyoga had any taint attaching to them. 70T 

It is not necessary to go into the question of the upanayana 
of mixed castes. Manu ( X. 41) says that the six anulomas are 
eligible for the rites of dvijas ( and so for upanayana) and the 
Mit. 708 on Y&j. I. 92 and 95 says that the anulomas have 
upanayana performed according to the rules of the oaste of the 
mother and further mixed castes arising from the six anuloma 
castes in the anuloma order are also eligible for upanayana. 
The Baud. gr. fiesasutra II. 8 gives rules for the upanayana of 
kfatriyas, vaiSyas and of mixed castes like rathakira, ambastha 
&c. Gaut, 709 IV. 21 made an exception in the case of the son 
of a br&hmana from a sudra woman. All pratilomas were like 
£udra according to Manu (IV. 41) and the offspring of a 
br&hmana from a Sudra woman, though anuloma, was like 
pratilomas. A sudra is only ekajdti and not dvijati ( Gaut. X 51) 
and for the pratilomas (as well as for the Sudra ) there was 
no upanayana. 

Upanayana was so highly thought of that some of the 
ancient texts prescribe a method of upanayana for the A&vattha 
tree. Vide Baud. gr.Sesasutra 11,10. In modern times also rarely 
this upanayana is performed. To the west of the A&vattha tree 
homa is performed, the samsk&ras from pumsavana are imitated 
but with the vy&hrtis only, the tree being touched with Rg. III. 
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8.11' vanaspate *. A piece of doth is held between the tree and 
the performer, then eight auspicious verses are repeated (manga- 
lastaka), the cloth is removed and then the hymn oalled Dhruva- 
sukta (Rg. X. 72.1-9 ) is repeated. Other mantras (like Rg. X. 
62-63 ) are also recited. Then a pieoe of cloth, yaj&opavlfca, 
girdle, staff and deer-skin are given with appropriate mantras 
and lastly after touohing the tree, the Gayatrl is repeated. 
In E. 0. vol. III. Malavalli No. 22 there is a reference to the 
upanayana of Asvattha trees performed by one Baohappa 
in 1358 A. D. 

Savitryupadeia :—It will be seen from the passage of the 
Sat. Br. quoted above (in note 625) that the saored GSyatrl verse 
was imparted in very anoient times to the student by the 
teacher a year, or six months, 24,12 or 3 days after upanayana 
and that the Sat. Br. prescribes that in the case of brShmana 
students this must be done immediately. This ancient rule 
was probably due to the fact that students in those far-off 
times when they came to the teacher at the age of seven or eight 
had hardly any previous instruction and so must have found 
it difficult to pronounce properly and correctly the sacred verse 
immediately on initiation. It is for this reason that so modern 
a work as the S. R. M. (p. 194) says that such mantras 
as * San-no devlrabhis^aye * (Rg. X. 9. 4) whioh have to be 
repeated by the brahmac&rl in the rites of upanayana should 
be taught to him even before upanayana, just as the wife 
( who being a woman had no upanayana performed ) was taught 
the Vedio mantras accompanying such acts as that of examining 
ajya in sacrifices. 710 The same rule 711 of postponing the instruc¬ 
tion in GSyatrl is stated in San. gr. II. 5, Manava gr. I. 22. 15, 
Bhar. gr. 1.9, Par. gr. II. 3. The general practice however seems 
to have been to impart the Gayatrl that very day. According to 
most of the sutras the teaoher sits to the north of the fire facing 
the east and in front of him the student sits facing the west 
and then the student requests the teacher to recite to him the 
verse saored to Savitr and the teacher imparts to him first one 
pada at a time, then two padas and then the whole. According 
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to Baud. gr. II. 5. 34-37 the student places on the fire four 
fuel sticks of the palasa or other saorificial tree anointed 
with olarified butter and repeats mantras to Agni, Vftyu, 
Aditya and the lord of vratas with * svaha * when offering 71 ® 
them. Various intricate modes occur in the sutras and the 
commentaries thereon about how this first instruction in 
G&yatrl is to be carried out. The differences are due to 
the place assigned to the vyahrfcis 712 *( bhuh, bhuvah, avail ), 
Two illustrations are set out below from Sudarsana 7U on Ap. gr. 
II. 11. The syllable * om ’ has been looked upon as very sacred 
from ancient times and is a symbol of the Supreme Being. The 
Tai. Br. II. 11 contains a eulogy of ‘ omkara ’• and quotes 
Rg. 1.164. 39 in support ‘ rco aksare pararae &c. ’ taking the 
word ‘ aksara * to mean the * omkara ’. The Tai. Up. I. 8. 
says*(syllable) om is Brahma; om is all this (universe)’. A 
brahmana about to begin the teaching ( of the Veda) says * om ’ 
with the idea that he may reach near brahma. *Om* is called 
prayava. Ap. Dh. S. I. 4. 13. 6 says ‘ omkara is the door to 


712. wi? sppra tiwrat rwr i vtvt artnra 

arrf^r zhrch awnrt amit rrrrast an w want »r. 

II. 6. 36-37. 

713. The mystic words gj, gv:, fV: are sometimes called rrgrwngfts 

( yide Gobhila gr. II. 10. 40, Manu II. 81 ). They are also called simply 
nngfts; vide j). gv- I. 5. 1, where rr?: is said to be the 4th. The number 
of vySbrtis is usually seven, gt, gw:, n?:, arw:, ms, ( Vnsi$tha 
25. 9, Vaik. VII. 9 ). Gautama ( 1. 52. and 25. 8 ) speaks of only five, 
viz g:, g*:, w, gm 1 :, while the nngrtNnw has the same five, 

but ggq >s last. 

714. nngtftfSgm: vrgn^s^wtf vr fwHvigwut i am- n- 

11. 11; on which grpk says ‘an gwwftdtffr u q i an gg: mf ubrft i. 
aifs get four wt w: ' an gpreg ftgSfr d mf i air g«ts 

fWt vt w: milqvig t ail gv: grm lkgsVv ttbrtt Sint nt w: 

q^tgnigl; this is one method; another is to put the vyffhrtis at the 
end e. g. ail g: i ait mf ufaf* g*t i ait fWt vt *rt 

nwbrnggsr: 1 wssriM.'fbri* g« i ait fWt n’t w: nwttpng gn» i 

ait atwftg ••• niggnr W ; compare BbSr.gr. I. 9. q. II. 5. 40 is th e sam e 
as atrr. q. 11. 11. fa: is often pronounced as ge:. aitfhfjt wgr I ailRtrfl^ 

rrkg i ••• aititrfit *ngn»t: mwstnr wgJtqimpfTfii» sid^uilfi i &. sr. !• 8; 

I. 27 declares * vrwaf: vers: ’. amnt: fangrt trfmg s|inVs»ii*i 
vnhtifcr i am. n. g. !• 4.13. 6 . ft*n« on wg II. 74^^gn>mr- 
mnn»rf5f9»nw*mf nut fvrg i ••• at fit I’rmvwmgmtgngmTanTftwnma^ 
wrfwr umts«r*rft ggiftwr^In the 12) 

and in sftanq’s arfftifits (I. 24-29 ) aifam is identified with the supreme 
Brahma. 
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heaven; therefore one who is about to study the Veda, should 
start his study by first repeating om. * Manu (II. 74) prescribes 
the repetition of pranava at the beginning and at the end of 
daily Vedio study and further on (II. 76 ) says that the three 
letters' a * u \ * m * (in om) and the three vyahrfcis were distilled 
from the three vedas by PrajSpati as the essence. Medhatithi 
on Manu (IL 74) says that ‘ om must be uttered at the begin* 
ning of the daily Vedio study by the student or by the house¬ 
holder (when performing brahmayajfia), but it is not neoessary 
in japa’ &c. In the Markandeya-purSna chap. 42, Vayu chap. 20, 
Vrddba-Harlta-smrti VI. 59-62 and in numerous other places 
there are hyperbolical or esoteric identifications of the three 
letters of om with Visnu, LaksmI and the jlva, with the three 
Vedas, with the three worlds, with three fires &c. In the 
Kathopanisad L 2.15-17 om is said to be the end of all Vedas, 
the souroe of the knowledge of brahma and also its symbol. 

The saored Gayatrl verse is Rg. III. 62. 10 and oocurs in 
the other Vedas also. It is addressed to Savitr (the sun) and may 
also be interpreted as a prayer to the Souroe and Inspirer of 
everything. It literally means ‘ we contemplate that esteemed 
(longed for) refulgenoe (glory ) of the divine Savitr who may 
inspire our intellects (or actions) *. Some grhya sutras prescribe 
the same verse for all students, whether brUhmanas, ksatriyas 
or vaityas. But others say that for brahmana the Savitr I verse 
is the Gayatrl, but for ksatriyas and vaisiyas, a savitrl (verse 
addressed to Savitr) in the Tritfubh (having 11 syllables in 
each quarter) or Jagati (12 syllables in each quarter) should 
be the proper one. Here again there is difference. According 
to the commentators on the Kathaka gr. (41.20), the verse 
‘ adabdhebhih savita ’ ( Kafhakam IV. 10 ) and the verse ' Visva 
rupEpi ’ (Ka^hakam XVI. 8) are cited as the Savitrl for a 
ksatriya and a vaisya respectively; while the commentator on 
&an. gr. (II. 5. 4-6) says that the Trlstubh which is to be taught 
as the Savitrl to the ksatriya students is * a krsnena rajasa ’ 
Rg. I. 35. 2) and the Jagati Savitrl for the vaidya is' Hiranya- 
panih savita ’ (Rg. I. 35. 9 ) or ' hamsah duoisad' (Rg. IV. 40. 

5 ). According to the Varahagrhya (5) ' devo yati savita ’ and 
‘yufijate manah ’ (Rg. V. 81.1) are the Tristubh and Jagati meant 
as Savitrl for the ksatriya and vai&ya respectively. According 
to ^at&tapa quoted in the MadanapErijata (p. 23) the verse' Deva 
savitah ’ (Tai. S. I. 7. 7.1, Kathakara XIII. 14) is the savitrl 
for the ksatriya. According to Medhatithi on Manu II. 38 ‘ & 
•krsnena (Rg. L 35. 2 ) and ‘ vitva rfipini ’ ( Kathakam XVI. 8 ) 
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are the two S&vitrls respectively for ksatriya and vaisya. That 
all these rules about the Savitrl being in the Gayatri, Tristubh 
and Jagatl metres for the three varnas respectively are probably 
very ancient follows from the text ‘gayotrya brShmanamasrajata 
tristubha rajanyam &o.’ (quoted in note 356 above). The Asv. gr., 
Ap. gr., and some other sutras are entirely silent on the point, 
while Par. gr. II. 3 allows an option viz. all varnas may learn 
the Gayatri or the Savitrl verses in the Gayatri, Trfetubh and 
Jagatl respectively. 715 Why the Gayatri verse (Rg. III. 62.10) 
came to be famous it is difficult to say. Its fame was probably 
due to its grand simplicity and to its adaptability to an idealistic 
conception of the world as emanating from an all-pervading 
Intelligence. The Gopatha Brahmana (I. 32-33) explains the 
Gayatri in various ways. In the Tai. Ar. (II. 11 ) it is stated 
that the mystic words‘bhuh. bhuvah, svah’ are the truth (essence) 
of speeohand that Savita in the Gayatri means ‘one who en¬ 
genders glory ’. 7I ® Atharvaveda 19. 71.1 calls it ‘ vedamfttft * 
and prays that it may confer long life, glory, children, cattle 
&c. on the singer. 717 The Br. Up. V. 14.1-6 718 contains a sublime 
eulogy of Gayatri whioh word is there derived from * gaya * 
meaning ‘ prana *, and the root ‘ trai ’ (to save) and it is said 
that when the teacher repeats the Gayatri for the benefit of the 
young student he thereby saves the boy’s life ( from ignorance 
and the effects of sin). The Ap. Dh. S. 1.1.1.10 mentions a 
brahmana text to the effeot that the Savitrl is recited for all the 
Vedas (i. e. by its reoital all Vedas become recited as it is 
their essence ). Manu II. 77 ( =Vi?nu Dh. S. 55.14) says that 
each pada of the Savitrl was as if extracted from each of the 
three Vedas and that (II. 81=Visnu Dh. S. 55.15 ) the Savitrl 
together with om and the three mystic syllables (bhufc &c.) is the 
mouth of Vedio lore (sinoe Vedio study starts with it, or ‘brahma’ 
may mean * the Supreme Being ’). Manu II. 77-83, Vianu 
Dh, 8. 55.11-17, Sankhasmrti XII, Samvarta ( verses 216-223 ), 


715. irnriff «i9i<ni«Mga<jiqifc<fr v wrgiw wuflf 

?$vrv wifat er • <m. v- n. 3. 

716. vrw: <nw: wHr nruf* 

5^wr i mu mftrPr «nW unRai i 

err. II. 11 ( sruupt means ‘without stopping or break’). 

717. mn firuiwiu • Mig» srat 

gtf eftfS srgruahru < ml gwr mm airesNru«19.71. l. 

718. wr iwterit mwr ^ ww'jtusftwmu 

untant, wr w vwrr wmm m «r umrtwnfit 11 t. V. 14.4, 
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Brhat-Par&dara ohap. V (where the mystical significance of each 
of the 24 letters of the Gayatrl is explained ) and numerous 71 * 
other works contain hyperbolical eulogies of Gayatrl. Parasara 
V. 1 calls it * VedamSta’. The words * Apo jyotl rasomrtam brahma 
bhur-bhuvah svarom’ are said to be the iiras (head) of the Gaya¬ 
trl (vide Saixkhasmrti XII. 12). Manu (II. 104) and othera pres¬ 
cribe that every day a brahmacarl ( as well as others) must per¬ 
form japa of Gayatrl. Baud. Dh. S. II 4. 7-9 prescribes that in 
the evening Samdhya adoration one should murmur the Gayatrl 
a thousand times, or a hundred times with pranaylima each time 
or ten times with 'om ’ and the seven vyahrtis. 780 Vas. Dh. S. 26. 
15 prescribes that a man desirous of purifying himself from sin 
should repeat the divine Gayatrl 1000 times (daily) as the maxi¬ 
mum or 100 times (as the middle way) or at least ten times. There 
are mantras for invoking the Gayatrl and for taking leave of it. 7 * 1 

Brahmacari-dharmah: —Certain rules and observances are 
prescribed for all brabmacarins 7 ® 8 . They are of two kinds, 
some are prescribed for a very short time and some have to be 
observed for all the years of studenthood. The AAv. gr. 1.22.17 783 
says “for three nights,or twelve nights or a year’after upanayana 

719. Vide Sm. C. I. pp. 143-152 for lengthy remarks on several 
matters connected with the GByatr!; on p. 145 there is a dhyana of the 
24 letters of the sacred verse. I. 23 refers to the diras of GSyatri. 

720. on vt- I. 25 quotes a verse of sqffcr ‘ mwsflwf a 

wwwr awmr • winwrt 351 mm 1 ’ and adds sw qfprfarhn- 

sfet 1 

tmrwTTt 1 

721. The amif acc. to is ‘smnfl’ 1 

imrtSf mnsfgnifa wdtstg ft «’ quoted in tgf tlw 8 (I. p. 143) and the 
ftwfaw i is ‘ vw* vrm *j*vt 1 wgnrr 

qu i q si q ' quoted in the qij+utfwrm p. 241. The ujf^TW 0 (I. p. 151) 
quotes from l wgrwi... ’ and 

also ‘ srtft &o.’ These are recited in the modern SathdhyBalso. 

722. sm mufisiut 1 utvu 2.4. 

723. sm Wuw ft a twrc ft famf fhnmt vr 1 

aim. v-1. 22 * 17; wg& n nff «nurf% wtfmpr&retww w • *). *j. 11 .5.55; 

smfwmjmi^fit U^tff l «J. II. 4. 33. There is great divergence 
of views on the meaning of sntfmr. According to NsrSyarja on aim. 
»T. I. 8. 10 9m means certain cereals ‘ trsmm SlfT 551 ugften: 1 

ft w Twi R fi g wnt 1» ; *nf?w on 1.8. l 

explains 1 WTti’j itUT® on *3 V. 72 explains tlfat sm 

means such salts as vWTt and mw means on sm. U. tf. 

II. 6.15. 12 explains ‘vf WP I 1W rf l Mfr T qft tiff Wit 
on ms V. 72 explains snttmr as ' manufactured salt ’. 



Oh. VII ] 


Upanayana and brahmacUridharma 


305 


the brahraaoSrl should not eat * ksara* and 1 lavana f and should 
sleep on the ground”* The same rule is stated by Baud, 
gr. II. 5. 55 ( adding the maintenance of the fire kindled at the 
upanayana for three days), Bhar. gr. 1.10, Par. gr. II. 5, Kh&dira 
gr. II. 4. 33 (adding avoidance of milk also for three days). Hir. 
gr. (I. 8. 2 ) specially prescribes for the first three days the 
avoidance of ksara, of lavana and vegetables, and the duty of 
sleeping on the ground, of not drinking out of an earthen vessel, 
of not giving the remnants of his food to sudras and several 
other observances which he has to continue throughout the 
period of student-hood. These latter are briefly indicated in 
Manu II. 108 and 176 viz. offering samtdhs into fire, begging for 
food, not using a cot, working for the teacher, daily bath, 
tarpana of gods, sages and pitrs &c. 

The observances that last throughout the period of student- 
hood are first seen in the passage of the Sat. Br. (quoted above in 
note 625 ). The same are laid down in A§v. gr. I. 22. 2 ( quoted 
on p. 283 above), Par. gr. II. 3, Ap. Mantrapa^ha (II. 6.14 ), 
KSthaka gr. (41. 17 ) and other texts. These are principally 
acamana, gurusiusrusa, vaksamyarna (silence), samidadhana. 
When the teacher says in the upanayana ‘ drink water, do work 
&c \ the student is to reply with the word ‘ yes * (‘badham’ or 
om ). But the sutras and smrtis lay down many rules about 
these and other observances; vide Gaut. II. 10-40, San. gr. II. 6.8, 
Gobhila gr. III. 1.27, Khadira gr. II. 5. 10-16, Hir. gr. 8.1-7, Ap. 
Dh. S. I. 1. 3. 11-1. 2. 7. 30, Baud. Dh. S. I. 2, Manu II. 49-249, 
Yaj. 1.16-32 &o. The rules centre principally round agnipa- 
rlcarya (worshipping fire), bhiksa (begging for food), 
samdhyopSsana, study of Veda and its methods and duration, 
avoidance of certain foods and drinks and other matters like 
singing &c M guru&uSrusS ( including honouring him and his 
family and other elders ), and the special vratas of the brahma- 
carl. These principal topics will be dealt with in some detail 
now. Before doing so some other matters will have to be 
briefly disposed off. 

On the 4th day after upanayana a rite was performed called 
Medhajanana 784 ( generation of intelligence) by virtue of which 

72*. Compare frarsTsTa in snare ? *! above (on p. 233). * 

fr q fg fls rrv fr i quoted in p. 446. 

Three directions viz. south, south-east and south-west aro objectionable 
()» the rest are unobjectionable. (quoted in 

p. 445) ‘ 

wnwt fqfir fear* w 
a. d. 39 
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it was supposed that the student’s intellect was made capable of 
mastering Vedic lore. A6v. gr. I. 22.18-19 deals with this. The 
teaoher makes the student sprinkle water in an unobjectionable 
direction thrice from the left to the right with a pot of water 
round about a palaka tree that has one root, or round a bunch 
of kuda grass if there is no palasa, and makes him repeat 
the mantra * Oh glorious one, thou art glorious. As thou, 
glorious one, are glorious, thus, glorious one, make me full of 
glory. As thou art the preserver of the treasure of sacrifice for 
the gods, thus may I become the preserver of the treasure of 
Veda among men’ 7 ® 5 . The Bhar. gr. (I. 10 ) also prescribes this 
rite on the fourth day after upanayana and says that a palaSa 
tree with one root is to be anointed with ajya and the mantra 
‘ susravah ’ (the same as in Asv.) is to be muttered. 
Kathaka gr. 41. 18, Manava gr. I. 22. 17 also refer to this. 
The Sam. Pr. (pp. 444-446 ) gives a more elaborate des¬ 
cription. In addition to what is stated in Adv. gr. it quotes 
from Saunaka and adds a few more details, viz. the student 
deposits at the root of the palasa his garments already worn, 
the staff and the girdle and then wears new ones and then 
when the boy returns to the house, a stream of water 
is poured before him. The teacher takes the garments &o. left 
by the boy. The Ap. gr. 11. 24 says that on the fourth day the 
teacher takes the garments worn on the day of upanayana 
by the student and the boy wears new ones. Sudarsiana 
on Ap. 11. 24 speaks of palasa-karma on the fourth day. The 
boy goes out with his acarya to the east or north and three 
sthandilas are prepared to the north or east of a pala&a tree and 
on these three pranava (om ), SraddhS and medha are invoked, 
are worshipped with unguents, flowers, lamp &c. (as in the 
regular worship of an image ), then the pranava is worshipped 
with the formula ‘ yaS-chandasam ’ to ‘srutam me gop&ya’ (Taf. 
Up. 1.4.1), 6raddha with the hymn * sraddhaySgnih ’ ftg. X. 151 
and Medha with the anuvSka * Medha devl ’ (Tai. Ar. X. 39). 
Then the staff is deposited at the foot of the pala&a, another staff 
is taken and the Btudent returns to the house with the acfirya. 
In modern times in the Deccan a similar ceremony is gone 
through under the ( Marathi) name 1 Palasula ’. 

725. swtp has two meanings (1) ‘glorious,’ (2) ‘ who heara well ’ 
(i. e. who leams the Voda well by bearing it from the teacher). This 
occurs in anv. *t. Tt. II. 5.1 also (but in smr. q. XI. 14 it is the 
for taking the staff). 
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We have seen above that the student has to offer samidh 
( fuel stick) into the fire on the day of upanayana. The fire 
kindled at the time of upanayana was to be kept up for three days 
and the fuel-stioks were offered in that fire during those days. 
Afterwards samidh was to be offered in the ordinary fire (vide 
Baud. gr. II. 5. 55-57, Ap. gr. 11. 22). The student is required 
to offer every day after upanayana a samidh into fire in the 
evening and in the morning. Asv. gr. I. 22. 6 prescribes this 
and the commentator NSrayana adds that in so doing he has to 
observe the procedure prescribed in A6v. gr, I. 20.10-1. 21. 4 for 
the putting on of samidh on the first day. San. gr. II. 10, Munu 
II. 186, Yaj. I. 25 and almost all others prescribe the offering of 
samidh into fire in the evening as well as in the morning ; but 
Ap. Dh. S. 1.1. 4. 17 notes that according to some * agnipuja ’ 
was to be performed in the evening only. Ap. Dh. S. (1.1. 4. 
14-20) lays down the following rules: ‘the student™ should 
always bring fuel from the forest and heap it on a low place 
(otherwise if placed high it may fall on anybody's head), one 
should not go out after sunset for bringing fuel-sticks. Hav¬ 
ing kindled fire, having swept round it he should offer fuel-sticks 
in the evening and the morning as already directed (in the 
grhyasutra \ One should sweep round the fire that is burning 
red-hot with the hand and not with a broom ( of kusa grass ).’ 
The Ap. Dh. S. I. 5.15.12 further prescribes that no fuel is to 
be placed on fire (in Srauta and smarts rites) unless water has 
been sprinkled over it. The student had not only to offer 
samidhs on his own account into the fire, but he had to help his 
ScSrya in the latter’s worship of fire by bringing fuel and by 
offering oblations for hi3 acarya when the latter was away on 
a journey or was ill. The A§v. gr. I. 9.1 says m ‘beginning from 
marriage a householder should worship grhya fire himself or 
his wife or son or maiden daughter or pupil may do so.’ The 
Ch&ndogya Up. IV. 10 contains the story of Upakosala Kama* 
layana who was a student of Satyakama Jabala and looked after 
his teacher’s fires for twelve years and whom Satyakama did not 
teach anything, though the wife of Satyakama interceded on 
behalf of the dejected pupil. _ __ 

726. i 13mrfts>vT 

wfitar eufwrwnf i i vtRiwi 

i am. u. % 1.1. 4.14-18; i 

srpr. w. I. 6.15.12. 

727. pfr uftwtawd owvfa vr gw: vr i wr* 4 . 

fl. I. 9. 1. j vide alio srt- n. II. 17. 3 to the same effect. The various 
kinds of fires will be disoussed later on under ‘marriage.’ 
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A few words about samidbs may be said here. The 
samidh 728 must be of palasa or some other yajniya tree ( used 
in sacrifices). Such trees are palsSa, aSvattha, nyagrodha, 
plafesa, vaikahkata, udumbara, bilva, candana, sarala, sala, 
devad&ru and khadira. The Vayupurana quoted by AparSrka 
(p. 51) says that palasa samidhs should be preferred, in their 
absence samidhs of khadira, iu the absence of the first two, of 
6aml, rohitaka and asvattha and in the absence of all these of 
arka and vetasa. The Trikanda-mandana (II. 82-84) has 
several rules on this point. The principal trees for fuelsticks 
(samidh) are palaia and khadira, but samidhs of kovidara, 
bibbltaka, kapittha, karabha, rajavrksa, dakadruma, nlpa, 
nimba, karanja, tilaka, slesmStaka or talmali are not to be 
employed. The samidh was not to be thicker than the thumb, 
was to have its bark on it, was not to be worm-eaten nor 
divided, nor longer nor shorter than the span (prade&a) nor 
having two branches, it was to be without leaves and was to be 
strong. 729 According to Harlta ' when death wanted to seize 
the brahmacarl formerly, Agni saved him from death and so a 
brahmacarl should serve fire *. 7S0 

The number of samidhs varied as shown above and not 
only in the worship of Agni by the brahmacarl, but also else¬ 
where. 

JBhikqa :—The Asv. gr. after prescribing begging for food 
states (L 22. 7-8) that the student should first beg of a man 
who would not refuse or of a woman who would not refuse and 
that in begging he should say ' sir, give food More detailed 
rules are laid down by others. 

The Hir. gr. (S. B. E. vol. 30 p. 157 ) says " after giving 
the student the staff the teaoher gives him a bowl ( for collecting 

728. nrw- 

quoted in 

p. 61, where awwtwnmt is said to mean ewuu'jwft to j the same 
verses are quoted in $wrnr, part 1 p. 76 as 5itfi<Ti5T?t«llftur 8 ; com¬ 

pare *jt. I. 302 for the nine wTVrcrs for the nine grahas. VffT. I. 302 is the 
same as 93.27. Videwfgjnvt'’ol. II. 13.70-72 for similar verses. 

729. i w trwi w wwlsi 

*t TtfitTr i Jt^mwfastt whn srur w i w wruf w (vrafaf sftg w 

l % s n »wt # » quoted by wmlf p. 61 and fcjftw 8 ( I. p. 33 ) as rsmmm’s 
( » I. 114-115 ). 

730. gn grmf § wgr i atrhtff wfantmrar 

w*n wgrwtft v^t qjfivrtf tty ygt i yqm 

Wf« n grde quoted in I. p. 33. 
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alms) and says to him ‘ go out for alms Let him beg of his 
mother first, then in other families which are generously 
disposed; he brings the food to his guru and announces it to 
him with the words * (these are) the alms ’ and then the teacher 
accepts with the words * these are good alms The Baud. gr. 
II. 5. 47-53 gives the same rules and adds 731 that a brahmapa 
student should beg with the words * bhavati bhiksam dehi ’ (lady, 
give me food), a ksatriya with the words * bhiksam bhavati 
dehi ’ and a vaisya with the words * dehi bhiksam bhavati.* 
Par. gr. II. 5, Ap. Dh. S. L 1. 3. 28-30, Baud. Dh. S. I. 2. 17, 
Manu II. 49, Yaj. I, 30 and others contain the same rules about 
addressing the ladies for alms. 738 Par. gr. II. 5 says that the 
student should first beg of three women who would not refuse 
or of six, of twelve or of an unlimited number and that 
according to some he should first beg of his mother. Manu 
II. 50 says that he should first beg of his mother, sister 
or mother’s sister. Ap. Dh. S. I. 1. 3. 26 says that if 
women refuse to give alms to a devout brahmacSrl he 
snatches away or destroys their merit arising from sacrifices, 
gifts and burnt offerings, progeny, cattle, spiritual glory 
(of their families) and food and quotes a BrShmana 
passage ‘ therefore indeed one should not refuse to give food 
to a crowd of students moving about (for alms ) for fear that 
among them there may be some one who is like this (a devout 
student), and who has oarried out all the observances for 
students.’ If a brahmacSrl cannot get food elsewhere he may 
beg from his own family, from his elders (like maternal uncles), 
his relatives and lastly from his Scary a himself. As to the 
persons m from whom to beg for food, one sees how the growing 
strictness of oaste rules about food during the lapse of centuries 
affeoted the brahmacarl. Ap. Dh. S. 73 * 1.1. 3. 25 prescribes that 

731. wmd aiftnr tpt wssrenv > i w 

i wtgroff t ftsri i ifft 

for i w?*PTTg*<nwivk vtf fofJrq'riffk i srgfofafhro vfihrarrft ( A. 
g. II. 5. 47-53. 

732. Vide erf. % II. 6. 5-8, II. 10. 42-44, II. 4. 28-31 

for similar rules. 

733. iffcrn II. 43-44 ‘ gf i 

flfg II. 184 has the same rule. 

734. gnwmwgr* firsrrerff 

flrcvmr i wrr. u. 1.1.3.25 ; t ni. il 4i. 

amrw i« variously explained; on sm. «r. ^ I. 7. 21. 6 ‘ w ufttb 
ifofr wnm* > nvtrvr explains as wt»*T5*i*Vs (with whom no social inter* 
( Continued on next page) 
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he could beg food from anybody except; apapatras ( persons like 
cSpdalas) and abhisastas (i. e. those who are guilty of or 
suspected of grave sins). Gaut. II. 41 expressly says that a 
brahmacSrl may beg food from all the varpas except from those 
who are abhiiasta and patita. Manu (II. 183 and 185 ) says a 
brahmacarl should beg for food at the houses of those who study 
the Veda and perform sacrifices, who are devoted to their duties 
and are virtuous in their conduct; if from such persons 
food cannot be had he may go about the whole village, but 
should avoid those who are abhiiasta. Yaj. I. 29 says ‘ for his 
own maintenance a brahmacSrl should beg food from brahma- 
pas who are blameless ’ and the ancient commentator ViSvarupa 
says that the best way is to beg at brahmapa houses, the next 
best is to beg of ksatriya and vaisya houses and to beg of sudras 
is allowed only in apad (time of distress or difficulty). Ausa- 
nasa (Jiv. ed I. p. 505 ) says that a brahmacarl should beg only 
from houses of bis own caste ( as the best way probably) or he 
may beg at the houses of all varpas, while Angiras quoted in 
the Par. M. (I. 2, p. 41) says that even in a season of distress a 
brahmacarl should not beg for cooked food from Sudras. The 
Madanaparijata p. 33 quotes a passage from the Bhavisyapur&na 
to the effect that a brahmacarl may beg food from anybody 
exoept a Sudra. 

Food obtained by begging was supposed to be pure as Baid 
by Manu II. 189, Baud. Dh. S. I. 5. 56 and Yaj. 1.187. It was 
further said that a brahmaoSrl who subsists on food obtained 
by begging is like one observing a fast (Manu II. 183 and 
Brhat-ParSSara p. 130). The brahmacarl was to eat food 
collected from several houses and was not to take food at a 
single person's house, exoept that when he was requested to 
dinner in honour of gods or the Manes he might do so by partak- 


( Continued from last page) 

oourse was possible), while on 3Tfqr. ^ I. 1. 3. 25 he explains ayqtrT ST as 
K The word literally means those who cannot be 
allowed to ubo the vessels out of which members of other castes are to 
take food (i. e. those vessels when used by them have to be broken or 
thrown away). smA p. 720 explains smr* as 

(i. e. one who has lost caste through the commission of some mortal sin). 
According to Ap. Dh. S. I. 9. 24. 7-9 an abhirfasta is one that kills any 
brshm&^a or kills a brShmapa woman who is Atreyf. According to Ap. Dh. 
S.I. 7. 21. 8 4 Bbbifostya * is one of the grave -sins <and is explained by 
as wgnrmT) but explains erfvr^Ttj as gwerfow; on ift. II. 41. 
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Ing of suoh food at such dinners as would not violate his vows. 
Vide Manu II. 188-189 and Yaj. I. 32. 

Corresponding to the duty of the student to beg was the 
obligation cast on householders to serve food according to 
their ability to brahmacarins and yaiis (ascetics). Gautama 
V. 16 prescribes that after performing the daily yajnas to gods 
( vaisvadeva) and offering ball to bhutas, the householder 
should offer alms (of food ) preceded by the word * svasti ’ and 
by water. Manu III. 94, Yaj. I. 108 and others say that alms 
should be given to ascetics and brahmacarins with honour and 
welcome. The Mit. on Yaj. I. 108 says that alms should be 
ordinarily one morsel of food as large as the egg of a pea-hen 
and quotes a verse of Sitatapa 73 * saying that ‘ bhiksa is as much 
as one morsel, that puskala is equal to four morsels, hanta is 
equal to four puskalas and agra is equal to three hantas.' 

The idea that a brahmaoarl must beg for his food and offer 
fuel-stioks every day was so ingrained in ancient times that 
the Baud. Dh. S. I. 2. 54 and Msnu II. 187 ( = Visnu Dh. S. 
28. 52) prescribe that if for seven days continuously a brahma- 
cSrl who was not ill failed to offer fuel-sticks and to beg for 
food he violated his vow and had to undergo the same penance 
as was prescribed for a brahmacarl having sexual intercourse. 736 
Even in modern times many brShmana students (not only 
those who study the Veda from orthodox teachers but even 
those learning English) begged for their daily food and by 
dint of hard discipline, patient industry and integrity rose to 
high positions in public life. However the practice of poor 
begging students attending English schools in this way is 
dying out, since English education does not now ensure for the 
poor br&hmana students even a bare maintenance. 

Other important rules about the begging of food are that 
the student should not beg for his sake alone, should announce 


735. ffcqrr w gmaffrm ■ imw i grewnu 

nwad’n*»«wa n*raf$rs fasw « aft ■ 

fJUTT® on VTJT 1.108. p. 163 quotes a verse from the wr & o i v m rn 

where snr and jwr are defined differently ‘ingwuutT fgSTTfViatf 
snf wg&fi trg ■ ntunt swrort *i snr Ptiannnft- vr i srfwx a 

w w rfeu w mtww ? «’• ggwnmw 57 is very similar to the vorse quoted 

by the film 8 

wl. u. I. 2. 54. Manu ( XI. 118-123 ) explains who is avakTrqin and 
states the penance for him. 
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to the teaoher all that he has brought and eat only that which 
the teacher directs him to take; if the teaoher is gone on a journey 
then he should announce it to the teacher’s family ( wife, son); 
if even these are absent, then to other learned br&hmanas and 
eat with their permission. Vide Ap. Dh. S. 1.1. 3. 31-35, Manu 
II. 51. He should leave no residue in his dish and wash it 
after taking his meal therein. If he is not able to eat the 
whole that he has brought he should bury it underground or 
consign it to water or place that which is more than he can eat 
near an arya or give it to a sudra who works for his teacher 
(Ap. Dh. S. 1.1. 3. 37-41). Ap. Dh. S. (1.1. 3. 43-44) says that 
alms are held to be equal to sacrificial food, the teaoher holds 
the place of the deity and of the ahavanlya fire. 737 

Other miscellaneous acts that the students had to do were 
bringing™ water for the ficarya in pots, collecting flowers, 
cowdung, earth, kusa grass &o. ( vide Manu II. 182 ). 

Sarhdhya .—On the day of upanayana there is no morning 
samdhya. Jaimini 739 says ‘as long as there is no imparting of the 
Gayatrl there is no samdhya.’ So the student begins his samdhya 
in the noon of the day of upanayana. As however on that day 
he knows no Vedic text except the Gayatrl, his whole samdhya 
worship consists of the Gayatrl. 

The word * samdhya * literally means * twilight \ but also 
indicates the action of prayer performed in the morning and 
evening twilight. This act is generally styled 'samdhyopasana* 
or * samdhySvandana ’ or simply ‘ samdhyft.’ 710 This act of 
adoration is sometimes prescribed as necessary thrice a day viz. 
at day-break, in the noon and at sun-set e.g. Atri 741 says ‘a twice- 
born person possessed of the knowledge of the Self should 
perform three samdhya adorations.’ These are respectively 
named Gayatrl (morning one), Savitrl ( noon) and Sarasvatl 

737. Jr® II. 231 also calls the guru sbavanlya fire. 

738. ww. w. 1.1. 4.13 mv i 

739. tnv* wgiVitsit * unretfwinpR w i stft w! enf 

WflWftq. # quoted by tf. v. p. 439. 

740. on vt- I. 25 says ‘ wbmwmufurt wtmH esraw 
WWW. JmrwraC' and the fjRTT. (on the game verse) says ‘anttrnrih 

vr fttvT Rifivt m dwr >. ibn. on trgll. 101 gays ‘«r ^ 

WIRl gTT tfsvt I ’ and on IV.94 ‘ I 

741. dwwrt 3 ejfcv f^wrrPTwr^i i ^ w »nw^«r 

quoted by srovuft p.49 j jsft dwrr g irnrsfr wrftsft nwmr • 
m dwr wr f^$nrr wwwl n vWnrr. (in stwre? p.49). Aparsrka 

says that <n<[l|tlnn should not be performed in the bouse. 
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( evening one) by Yoga-ySjiavalkya. Generally however the 
samdhyS prayer is prescribed twice (A6v. gr. IIL 7, Ap. Dh. S. 
1.11. 30. 8, Gaut. II. 17, Manu II. 101, Yaj. I. 24-25 &o). 

All prescribe that the morning 74 ® prayer is to be begun 
before sunrise and should be carried on till the disc of the sun 
is seen on the horizon and the evening prayer begins when the 
diso of the sun is about to set and goes on up to the appearance 
of stars. This is the most proper time; but a secondary time 
was allowed up to three ghatikzts after sunrise and sun«set. 
The duration of the prayer each time was to be one 
muhQrta (i. e. two ghatikSs, according to Yoga-ySjnavalkya) 
whatever the length of the day may be. 74 * Manu (IV. 93-94) 
however recommends the prayer to extend as long as one could 
afford, since the ancient sages seoured long life, intelligence, 
glory, fame and spiritual eminence by long samdhyS prayers. 744 

According to most writers japa of GSyatrl and other saored 
mantras is the principal thing in samdhyS and other things 
such as mSrjana are merely subsidiary, but MedhStithi on 
Manu II. 101 (where the words are * japa nstisthet’ and not 
* tisthan japet') says that japa is subsidiary or secondary and 
the place of the prayer and the posture of the praying person are 
the principal items. When it is said * one should perform the 
samdhyS’ what is meant is that one should contemplate the deity 
oalled Aditya represented by the orb of the sun and should also 
contemplate on the fact that the same Intelligence dwells in his 
heart. The proper place for samdhyS prayer is outside the 
village ( Ap. Dh. S. 1.11. 30. 8, Gaut. II. 16, Msnava gr. I. 2. 2), 
in a lonely plaoe (!§5h. gr. II9.1 * aranye ’) or on a river or 
other saored spot (Baud. gr. II. 4.1). But this does not apply to the 
agnihotrin, 745 who has to perform vedio rites and repeat homa 

742. weurfitevT vvifitwi t II. 17 , 

i qu 

«Um I vnfSVfelBWT I eu«*. a- III. 7. 4-6; vide also wall. 101. 

74 3. wr 

*aST # quoted by p, 49 ( on VT- I. 25 ) and by on 

*5 II. 101. 

744. vrvel ' uyt ugrer eftfftw 

V 8 ng IV. 94. This is the same as Ma tl K T U U'j 104. 18 ( ff t wdvu * for 
) and X. 20. 

745. Vide star, on *a. II. 101 and vrqvT on «nu. U. 1.11. 30.8 about 

•Obstfau,- The I. p. 186 quotes VySsa 4 it mrrctw VW- 

i dvunid ’ to show that warriors, when 

engaged in battle, performed only the upatlKHna and omitted all else. 

H.P.40 
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mantras at sun-rise and who therefore may perform samdhyS 
adoration in his house. Vasis^ha quoted by AparSrka says that 
samdhyS performed in a cowpen or on a river or near the shrine 
of Visnu (or other deity) respectively is ten times, 100000 of 
times or numberless times better than samdhyS vandana in the 
house. 74 ® All prescribe that the morning samdhyS is to be 
performed standing and the evening one in a sitting posture 
( Asiv. gr, III. 7. 6, Sah. gr. II. 9.1 and 3, Manu II. 103 ) and 
the morning samdhy a is to be performed faoing the east and the 
evening one faoing the northwest (Asv. gr. III. 7. 4, San. gr. 
II. 9. 1 ). He is to bathe, to sit in a pure spot on a seat of kusa 
grass, should have the sacred cord in the usual position and 
restrain hiB speech (i. e. should be silent and not talk in the 
midst of samdhyS ). 

The principal constituents of samdhyopSsana are these : 
Scamanas (sipping of water), prSnSySraa, mSrjana thrice 
(sprinkling himself with water to the accompaniment of 
several mantras), agharaarsana, offering of water to the sun 
(arghya), japa of QSyatrl, and upasthSna ( reciting mantras by 
way of worship of the sun in the morning and generally of 
Varuna in the evening). Among the earliest .references to 
SamdhyopSsana is the one in the Tai. Ar. II. 2 , 747 where it is said 
that when brahmavSdins facing the east throw up water 
consecrated by the GSyatrl, the evil spirits that fight with the 
sun are sent tumbling into the country (called) Mandeha Aruna 
( of the evil spirits ). This shows that in ancient times samdhyS 
consisted principally of offering water (arghya) to the sun in 
worship and Japa of GSyatrl. A 6 v. gr. III. 7.3-6, SSn. gr. II. 9. 1-3 
and others refer only to the japa of the GSyatrl mantra in 

746 - tfwr «frt ?qsT i OTwnfiwsiT 

M quoted in p. 50, while p. 224 quotes 

tfvurlife^i*^ 3 »> 
(vffaft WiiputEwn'). 

747. wtgy vr gnnfr wfi3 ?n*v!*r ay ? vr 

rrfhjwimi* urVmwt 1 sn. II. 2 . The I. 

p. 134 quotes some verses from v tuuryerev < which are almost the same 
“ ^ vot. I . 50.J.63-65 ) ‘ umvrwwr.. 

S ^T t ft*" «*"»*** & tr? wt%^ 1 ann 

yfcviiv t» awt ^rown tnf sptw mfhmr: 1 #«vt & 

1 i mrftr 

* fnfrm n». Similar verses occur in IV ( Jiv. part la 

p. 183), ftmm p. 64, TOmuH p. 560. 
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SamdhyopSsana. MSnava gr. (L 2.1-5) refers only to the arghya 
offering to the sun and japa of G&yatrl. It is in the Baud. Dh. 
S. II. 4 that we find an elaboration of samdhyopftsana into 
various oomponents such as acamana, m&rjana, japa of GSyatrl 
and upasthSna (worship) of Mitra and Varuna ( respectively in 
the morning and evening with only two verses in each case). 748 
Modern writers went on adding details e. g. it is now the 
practice in the Deocan to repeat the 24 names of Visnu at the 
very beginning of the samdhyop&sana, but this is hardly any¬ 
where prescribed by any smrti or early commentator. Similarly 
elaborate rules are laid down about mystio nyasas with the 
sixteen verses of the PurusasQkta ( vide AparSrka p. 140 ), of 
the nyasa of the N&rayanamantra of 25 letters on 25 parts of the 
body (Vrddha-Harlta VI. 16-19 ) and of the letters of the GSyatrl 
BrhatparfiSara chap. V. p, 83 ). In modern times acamana is 
performed with the three names of Visnu, viz. Kedava, 
N&r&yana and M&dhava in the form* om Kesavaya Hamah.’ 
The 24 nameB are given below. 7 * 8 * 

A few words on eaob of the principal oomponents of 
samdhya may be said here. Elaborate rules about acamana are 
laid down in several smrtis; vide Gaut. I. 35-40, Ap. Dh. S. I. 
5.15. 2-11 and 16.1-16,Manu II. 58-62, Yaj. I. 18-21. Such 
rules must have been elaborated from very anoient times. The 
Tai. Br. (I. 5. 10) prescribes that one should not perform 
acamana with water that is in a cleft of the earth. Ap. Dh. S. 
(1. 5. 15. 5) says the same thing. 749 One should perform 

748. rrfite'ntwt i f# & m fmTvm'ift sn«rra; i qvfcv urns 

h «NFr*vraw‘Tnte?i fawev *r«nn • 

A «. % II. 4. 11-14. The verses ww and avvi wifii are respectively 
Rg. 1.25.19 and 1.24.11; and fosrcv and {ilrsft wwnr are respec¬ 

tively Rg. III.59.6 and 1. Gobhila-smrti II. 11-12 prescribes the two 
verses ‘ udu tyam ’ ( 13tg. I. 50. 1 and in other Vedas also ) and ‘ citram 
devSnXm * ( Rg. 1.115.1 and in other Vedas also ) as the upasthSna in 
both samdhyBs. In modern times the usages vary, many recite the 
whole of Ijtg. III. 59 in the morning adoration and Jjtg. I. 25. 1-10 
( addressed to Varupa ) in the evening. The Sm. G. ( I. p. 139 ) says 
that the worship of the Sun should be done by the mantras from that 
43khS of the Veda to which one belongs. 

748a. fcstv, wtvtvw, *twv, ulfvnF, ft*® HijuaFi vuw. 

afrw, yWw, wrrw, nw»w, wfavsr, g vv l vra, 

atwlW*, snrf^r, MVJW, Wfa, f ft. They are enumerated 

in the atfiigUW chap. 48. Vide note 567 for the first twelve names. 

749. tre w i wyiygw 1 nt - 5 - 10 » compare sn«r w. % I. 6» 

15. 4-5. w v^rrowwT^n • w • 
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ftcamana in a sitting posture (and not standing nor bent) in a 
pure spot, facing the north or east, one should sip water thrioe 
with water that is not hot and that is free from foam or 
bubbles, one should after sipping water wipe the lips twice 
(thrice according to Ap.)and should touoh with the wet right hand 
one's eyes, ears, nose, heart and head. The water for ftoamana 
should be as much as would penetrate (or reach) to the heart in 
the oase of brfthmanas, to the throat in the oase of kgatriyas, to 
the palate in the case of vaiSyas; women and dudras should sip 
on oooaaions of Soamana only once as muoh water as would reach 
the palate. Manu (II. 18) and Yftj. (1.18) say that water should be 
sipped by the brfthmatlrtha (i. e. from the root of the thumb). 710 The 
further elaborate rules laid down in such smrtis as Gobhila gr. 
(12. 5-6), Sankhasmrti 10 are not set out here. The occasions 
for ftoamana are many. According to Gobhila 7,1 gr. L 1. 2 one 
must do every grhya rite with yajnopavlfca worn in the usual 
way and after ftoamana. Haradatta on Ap. Dh. S. 1 5.15.1 
says that Soamana is a subsidiary matter in all religious aots. 
There are several oooasions when the sipping of water twice is 
necessary, the principal being before and after bhojana (meals); 
vide Gautama I. 40, Vas. 3. 38, Yaj. I. 196, Sm. 0.1. p. 100, 
Madanapftrijsta p. 57, Par. M. I. part 1. pp. 241-243. Both the 
Br. Up. (VI. 1.14 ) and Chan. Up. V. 2. 2 refer to the praotioe of 
sipping water before and after bhojana and the Ved&ntasutra 
III. 3.18 is based on these upanisad passages and says that 
water is looked upon as the garment of prftna. 7tt Numerous 
occasions when Scamana is necessary are stated in Ap. Dh. S. 
I. 5.16.15-16, Manu V. 138 and 145, Y&j. 1.196, Kurmapurftpa 
I. 2.13.1-8 &c. 


750. The roots of the smallest finger, the index finger and of the 
thumb and the tips of the fingers of the hand are respectively called the 
UHHUCT ( or crtv), SUIT *nd slMs. Vide Ygj. 1. 19. Vifpu Dh. 
8. 62. 1-4, Vas. Dh. 8. III. 64-68, Baud. Dh. I. 5.14-18. As everywhere, 
there are differences here also. Vas. holds that pitrya is between the 
forefinger and the thumb, and that mSnufa tirtha is at the tips of the 
fingers. Others say that the roots of the four fingers constitute Srsa tirtha 
(Baud. Dh. S. I. 5.18).—Vaik I. 5. and P5r. gf. paridijfa mention five 
drthai (the 5th being in the palm is called Sgneya ). Agneya is also 
Btyled Saumya by others. 

751. i 1.1. *. 

7 52. «>tubers afffipnr wfawm wnwwvfi t w i w rawft r gs^v mpmwtf 

wnvfri iv. v«r. VI. 1.14; gsvftrsvwr* g«wraiWtei*iQ|s 

1VW 0»ipt V wwtl V Hvirf i gre t frw V. 2.2. 
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Prdrfjayama ( restraint of breath) is defined by the Yoga- 
sutra ™ (IL 49) as the regulation of inhalation and exhalation 
of air. Qaut. I. 50 prescribes three pr&n&y&mas, each of which 
lasts for 15 m&tras (moras). Baud. Dh. S. IV. 1. 30 ( = Vas. 
Dh. S. 25.13 =Sankhasmrti VII. 14) and Ysj. I. 23 say that the 
iiraa of G&yatrl, the three vyahrtis each preceded by ‘ om ’ and 
the G&yatrl verse are to be rehearsed mentally during the time 
of pr&n&y&ma. According to Yoga-yajnavalkya, one should first 
revolve in the mind the seven vyahrtis, each preceded by ‘ om/ 
then the Gayatrl and then the Siras of Gayatrl. 7 * 4 Pranayama 
has three components, puraka (inhaling the outside air), 
kumbhaka (keeping in the inhaled air i. e. neither taking in 
air nor giving it out) and recaka (exhaling air from the lungs). 
Manu VI. 70-71 highly praises the utility of pranayama in 
purifying the mind of sin. 

Marjana is performed by means of kuSa grass dipped in 
water kept in a vessel of copper or udumbara wood or earthen¬ 
ware and while doing so one is to repeat' om/ the vyahrtis, 
Gayatrl and the three verses ' apo hi stha ’ ( Rg. X. 9.1-3 ). 
Baud. Dh. S. II. 4. 2 adds more Vedic mantras for marjana. 7H 
Manava gr. 1.1.24, Yaj. L 22 and others prescribe marjana only 
with the three verses * apo hi stha ’ ( Rg. X 9.1-3 ). 

Aghamarqaya ( driving out sin) consists in taking water 
in the right hand formed in the shape of a cow’s ear, holding 
it near one’s nose, breathing out from the nose on the water 
( with the idea of driving away sin from oneself ) to the accom¬ 
paniment of the three verses ‘ rtam oa' ( Rg. X 190.1-3) and 
then casting the water away to one’s left on the ground. 


753. tr&roft (vmnmr: • vtircpr 
II. 49. 


754. wni w i uwfasromtfwwn amftafru < 

xt TO i re v i-avti, i fimvfcnrbnvj umnrnreg qiiy t: i vtn- 


< I HHW quoted in I- P- 141. 

ufov uvut tj. II. 4. 2. is the verse 

fPHnwrr &o. ( Rg. IV. 39. 6 ), srfigy verses are %. X. 9.1-3, uroft 
verses are fir it uww ( 9g. I. 25. 19 ), rrwt info (9g.1.24.11), arf friat 
( Rg. I. 24.14 ) and ( Rg. VII. 89. 5 ). « nu r ri*u ; are all verses 

like W l ft gVl r r ft g V t ( ?g> IX. 1. 1) of the IX ma^dala of the $gveda 
or aooording to some Rg. IX. 67. 21-27. itr^sf $ qVfft i 

ftvjtfh i swft w w yfhm t wjp} fft wiem*» 

W WW fft. II. 4-5, an^wrgw is x. 9.1-3. The wr. III. 9. 7 has 
smn ft »r inihgv i srrft ^ rrv? t. 
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Arghya 789 (offering water out of respect to the sun ) 
consists in taking water in one’s joined hands, repeating the 
G&yatrl verse over it and standing faoing the sun and casting 
it up thrice. If a man cannot have water (being at the time of 
Samdhyft on a road or in jail &o.) he could use dust for water. 
The Tai. Ar. II. 2 says that a brahman a contemplating the 
rising and setting sun and doing obeisanoe to it by going from 
left to right attains all bliss, since this Aditya is Brahma. 

As to japa of GSyatrl, vide above under Sfivitryupadeda 
(p. 304). There is an extensive literature about the greatness of the 
japa of Gayatrl and of other holy vedic mantras which are passed 
over here and for which reference may be made to AparSrka pp. 
46-48, Sm. C. I. pp. 143-152, Gr. R. pp. 241-250, Ahnikaprakada 
pp. 311-316. A few details will be given under ahnika. 

As to upasthana vide above(p. 315, note 748). According to Baud, 
the worship 757 of the sun is done with the verse? ‘udvayam’(Rg. I. 
50.10),‘Udu tyam* (Rg. 1,50. l),‘citram’(Rg.1.115.1), ‘tao-oaksur’ 
(Rg. VIL 66.16), ‘ya udagfit’ (Tai. Ar. IV. 42. 5). Manu IL 103 
prescribes that he who does not perform the Samdhyopasana in 
the morning and evening should be excluded from all actions 
meant for the benefit or honour of dvijas. Gobhila 7,9 smrti II. 
1 says the same and adds that brahmanya resides in the three 
samdhyas and that he who has no concern for samdhyopasana 
is not a brahmana. Baud. Dh. S. IL 4. 20 calls upon the religious 
king to make brahmanas, who do not engage in samdhyopasana 
thrioe a day, perform the work peouliar to dfldras. The 
Kurma-purana 789 goes so far as to say that even if a person 
engages in other actions which are religious but gives up the 
performance of samdhyopasana, in so doing he falls into numerous 
hells. Manu declares (II. 102) that sins committed at night through 
ignorance (or oversight) are removed by the performance of 


756. 5 ^ wnrwt fasrp* went Hswgfrs- 
wfcft 1 &. an. II. 2 . 

757. 3T*ur%**rg<Tfite<iigv trangtfvftir v 1 

*n. quoted in t frWHWSmm p. 237 which adds I fax- 

snwfavT v hr r qfr t req purffrrwm 1 

758. wJort ftu: (TwitW vff: i ntftsrcfft Il.l.; 

uhs «n®r«r vw ntefr 1 v*v w h wigrw v*vk 1 II. 

15-16, A q. II.4.19 is similar ‘tfKvt wtvmit ffctf: eftj ft *rrsr°lft fgai:’. 
Vide not© 741 above. 
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quoted in segfitw® I. p. 139. 
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morning samdhyS and the sins committed in the day are 
removed by the evening samdhyS. Baud. Dh. S. II. 4. 25-28, 
Yaj, HI. 307 are to the Bame effect. When a person is impure 
owing to mourning or birth in the family, he is to perform 
samdhyft only up to arghya to the sun but not japa nor 
upasthana. 

In modern times the samdhyop&sana has become a lengthy 
business by the addition of materials from puranas and the 
tantras. But as observed by the SamskararatnamSla rituals like 
nySsa are non-Vedic 7,0 and many do not perform them. For 
various nyasas and mudras (postures of the fingers, hands eto.) 
one may consult the Smrti-mukt&phala ( ahnika pp. 328-333 ), 
Sm. 0. I. pp. 146-148.”' 

NySsa means ' mentally invoking god and holy texts to 
come to occupy certain parts of the body to render it a pure and 
fit reoeptade for worship and contemplation.’ The sixteen verses 
of the PurusasQkta (Rg. X. 90) are respectively invoked to reside 
in the left and right hands, the left foot, the right foot, the left 
and right knees, the left and right Bides, the navel, the heart, 
the throat, the left and right arms, the mouth, the eyes and the 
head (vide AparBrka p. 140). The BhSgavata (VI. 8. 4-5) 
reoommends that one should perform nyasa on the hands and 
limbs of one’s own body with the two mantras of NSrayana 
and thus make NSrSyana one’s armour when some danger 
arises and that one should perform nySsa with ‘ om ’ and 
other syllables on one’s feet, knees, thighs, belly, heart, 
chest, mouth and head. 7 * 8 The Sm. C. I. p. 144 quotes verses 
from VySsa and BrahmS as to the nyasa of the letters of 
the G&yatrl with ’ om ’ and ' namah ’ on the several parts of the 


760. qvhpvm: < < w v ynt ■ swrowrai 

p 229. 

761. For the influence of tantra rites on the smrtis and Indian 
practice, the following may be consulted : The Introduction to Ssdhana- 
mSlS, vol. 2 (Gaikwad’s Oriental Series ), Indian Historical Quarterly 
vol. 6. p. 114, vol. 9. p. 678, vol. 10 pp. 486-492, Sylvain Levi’s Introduc¬ 
tion to 'Sanskrittexts from Bali’, Modern Review for August 1934 

pp. 160-156. 
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body. Vrddha-HSrlta VJ. 16-19 speaks of the nyftsa of the 
twenty "five letters of the mantra about NarByana on the 
twenty-fire parts of the body. The NityBoBrapaddbati 
(pp. 578-579) describes the nyasa of the letters of the alphabet 
(51 In all) from ' Om KeitavBya namah. * to ' ksam NrsimhSya 
namah.’ One well-known mode is to assign Govinda, Mahldhara, 
HrsIkeSa, Trivikrama, Visnu, Madhava respectively on the 
tips of the thumb, the index finger, the middle finger, the ring- 
finger, the small finger and the middle of the palm. Manu IL 60 
enjoining the touching of the limbs and head with water appears 
to contain the germ of this practice of ny&sa. 

The Sm. O. I. ( pp. 146-148 ) quotes long passages about the 
mudras (hand poses) to be made in the samdhyS adoration. The 
Samgraha 76 * quoted in the Puj&prakada (p. 123 ) states that the 
mudras are to be made in worship, at the time of japa, dhy&na 
(contemplation) and when starting on kBmya rites (performed 
for securing some desired object) and that they tend to bring 
the deity worshipped near to the worshipper. The names and 
number of mudras differ considerably. For example, the Sm. O. 
and Smr. Mu. (ahnika pp. 331-332) quote passages defining 
the following mudras viz. sammukha, samputa, vitata, vistlrna, 
dvimukha, trimukha, adhomukha, vyBpakagjalika, yamapBda, 
grathita, sammukhonmukha, vilamba, mustika, mlna, kurma, 
varEha, siihhakranta, mahakranta, mudgara and pallava. 
The NityBcBrapaddhati p. 533 derives the word mudra from 
‘ mud ’ (joy ) and the root ‘ rB ’ (to give) or ‘drSvay’ (causal 
of dru, to put to flight) and says that “ mudra ” is so 
oalled because it gives delight to the gods and also puts to 
flight asuras ( evil beings). That work and the Puja-praka6a 
(pp. 123-126) give the names of mudras. They are avahanl, 
stbapinl, samnidhapanl, samrodhinl, prasadamudra, avagun- 
thana-mudra, sammukha, prarthana, 6ankha, oakra, gada, abja, 
(or padma), musala, khadga, dhanus, bBna, n&raca, kumbha, 
vighna (for Vighnesvara), saura, pustaka, laksml, saptajihva 
( for Agni VaiSvanara), durgS, namaskSra (bringing together 
both hands from the wrist to the tips of the fingers), afijali, 
samhSra (in all 32). The Nityacarapaddhati (p. 536) says 
that dankha, cakra, gada, padma, musala, khadga, drlvatsa and 
kaustubha are the eight mudras of Visnu. The Sm. C. quotes a 


763. > anfa 5TORT& a wrfa tiM w 
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work called 7 ** MahSsamhita that the mudras are not to be 
performed in the presenoe of a crowd and if so performed the 
deities become angry and the mudras become fruitless. The 
S&rad&tilaka (23. 106) states that all deities are gladdened 
by the mudr&s and in \erses 107-114 describes the following 
mudras, viz. Sv&hanl, staapanl, samnidhSpanl, samrodhinl, 
samraukha, sakala, avagunthana, dhenu, mahamudra. The 
AoSra-dinakara of Vardhamana-suri composed in samvat 1468 
(1411-12 A. D.) for Jainas enumerates 42 mudras and defines 
them ( 1923, part II. pp. 385-386 ). 

The influence of these mudras spread outside India and 
they are still practised in the island of Bali. Miss Tyra de 
Kleen has brought out a very interesting book on the ‘mudras 
(the hand poses) practised by Buddhist and Saiva priests * 
(called pedandas) in Bali, with 60 full page drawings (1924, 
New York). 

Study af the Veda: —A detailed examination of the educa¬ 
tional system from anoient times onwards, together with its 
methods, courses of study and kindred topics will require a 
volume by itself. The works 765 mentioned in the note below 
may be read for that purpose. Here a few salient features alone 
can be set out. 

The pivot of the whole educational system of ancient India 
was the teacher (variously called acarya, guru, upSdhyftya). The 
instruction was oral. Rg. VII. 103.5 (speaking of frogs ) says 
* when one of these frogs follows another in making noise just 
as a learner repeats the words of the teacher*. Vide the 
quotations from the Atharvaveda and the Sat. Br. cited above 
(/. n. 622 and 625 ). In the beginning the father alone may have 
taught his son. The story narrated in the Br. Up. V. 2. 1 and 
the story of Svetaketu Aruneya who was taught by his father 
everything he knew ( Br. Up. VI. 2.1 and 4 ) illustrate this 
( vide/, n. 633). But even from very ancient times the praotice 


764. nswrkfftwt t * u»rg HiismuiTiiii* i 

Tmm n y r ft's® w wg n I. p. 148. 

766. Vide Rev. F. E. Keay’s 1 Ancient Indian Education * ( 1918 ), 
Dr. A. 8. Altekar’s • Education.in Ancient India > (1934), S. K. Das on 
‘Educational system of the ancient Hindus ’(1930) and Dr. 8. 0. 
Sarkai’s ‘ Educational ideas and institutions in ancient India ’ (1928 ). 
The last work is based entirely on the Atharvaveda and t ho RSmSyapa. 

H.D. 41 
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of sending 748 boys to learn from an ScSrya had beoome 
usual. The Chan. Up. itself says in one passage (VI. 1) that 
Svetaketus Aruneya was placed by his father for twelve years as 
a student with a teacher. The same upanisad (III. 11. 5 ) says 
that the father should impart the * madhuvidya ’ to his eldest 
son or to a worthy pupil only. As the boy stayed with the 
teacher in the latter’s house and all instruction was oral, the 
teacher’s position assumed the greatest importance. Satyakama 
Jfibala 747 says to his teacher (in Chan. IV. 9. 3 ) * I have heard 
from persons like your revered self that knowledge when learnt 
from an acarya reaches the highest excellence'. The Svetasiva. 
taropanisad 7,8 (VI. 23 ) places the guru almost on a level with 
Qod and inculcates the highest devotion to him. The Ap. Dh. 
S. I. 2. 6.13 says * the pupil should wait upon the acarya as if 
he were 7,8 God. ’ The story of Ekalavya, whom Drona refused 
to take as a pupil because he was a nisada and who by 
worshipping the image of Dropa is alleged to have beoome 
an adept in archery, illustrates two points viz. the prevailing 
notion of the greatness of a guru and the necessity of single- 
minded devotion to him for attaining profioiency (vide 
Adiparva 132 for the story and also Dronaparva 181. 17 ). 
The Mahabharata condemns him who learns the Vedas at home 
and says that Raibhya became superior to Yavakrlta 770 because 
the former learnt from a guru, while the other did not do so. 
In Manu and other smrfcis there is some divergence about the 

766. 3rgf$rert *rfo wVt'flwR t. VI. 2.1; srg* ftrw 

*pf*rrf 11?. sr. VI. 2. 4; sjumg i V. 3. 1. 

Serr® on nglir.3. says ffor rant *r tjvi 

i ngrmenxtPhnrVipr ingII. 142 and *tt?t I. 

34 show that guru primarily means the father ; but *rg II, 69 and 149 
show that the word guru was also applied to the ScSrya and upffdhySya. 
Vide fjfcjr. on m. HI. 259. 

767. gtf wrwTvf^v n«rr ftftm UTftre v n r qrfiia 

upfhw IV. 9. 3; errwpfvpiWr VI. 14. 2; vido II. 9, 

gvsnfigo 1.2.8 for the importance of guru in brahmavidyS. Also 

III. 11. 6 ‘ *r a ggq g m ^srr*r ft<u war i >. 

768. ^ ffvr i narrow: ii 

grv. VI. 23. 

769. 13rrr. u. %• I. 2.6.13. 

770. Vide wgsrnrsur? 36. 15 ‘ sjft «* yprtbwrt I 

sffnrmwfVTtJirvTf; j rm uftj:n ’; vsurf 138. 25-26 g^ntfrar ft 
w* jkiwvr gu i 3 j:wt 3 akftwrrsrw&rr i en^r*r uawr 
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greatness of the acarya, Manu II. 146 ( = Visnu Dh. S. 30. 44 ) 
says that both the father ( janaka ) and the teacher are called 
father ( pita ) but the father (i. e. acarya) who imparts the sacred 
Veda is superior to the father that gives ( physical) birth, since 
the birth in spiritual learning is for a brahmana of eternal 
benefit here and hereafter. But in II. 145 Manu 771 says that 
an acarya is ten times superior to an upadhySya, the father is 
superior to a hundred acaryas, while the mother is thousand-fold 
superior to the father. Gaut. II, 56 declares that the acarya is 
the highest among all gurus while according to some the mother 
is the highest. Yaj. I. 35 also places the mother higher than 
the acarya. Gaut. I. 10-11, Vas. Dh. S. Ill, 21, Manu II. 140, 
Yaj. I. 34 define 778 the acarya as one who performs the upana- 
yana of the student and imparts the whole Veda to him. The 
Nirukta 778 (I. 4) derives acarya as follows: ‘he makes the 
student understand the proper course of conduct, or he collects 
wealth (i. e. fee) from the student (or gathers together the 
meanings of words), or he increases the intelligence (of the 
student)’. Ap. Dh. S. 1.1.1.14 says ‘The acarya is so called since 
the student gathers his duties from him.’ Manu II. 69 says that the 
teacher* after performing upanayana, teaches his pupil the rules 
about 6auca (bodily purity), acara (rules of conduct in every day 
life), the offering (of fuel-stick) in fire and samdhya adoration. Yaj. 
1.15 is to the same effect. Though the words acarya , guru 774 and 
upadhyatja are very often used as synonyms, ancient writers 
made a distinction between them. According to Manu II. 141 
and 142, an upfidhy&ya is one who teaches to a student a por¬ 
tion of the Veda or the Ved&ngas 775 (subsidiary lores of the 


771. 13. 48 quotes II. 145 (but the 3rd in is 

ftafcwd nrwt); g uffta r j (108.18-19) says $ nfti \ 

ft nurfforo wi suft: m u 1 ; 

twCTm airsrrit» i I-10-11. 

772. * ftrVT: I gnpftv * 

l\VT. I. 34. 

773. srrm^j m u nu r fl *t i fora? 

I. 4; w i ott. t*. I. l- l. 14; vide wr3sn<n 

vol. I. 59. 30. 

774. Vide fttrro on VT III* 259 for a digression of the meaning of 
the word guru. 

775. The 4gpiT s have been six from very ancient times, viz. fttqnr 

(phonetics), (ritual of solemn Vedio and domestic sacrifices), nna f PCW 
(grammar ), (etymology ), or (metrics), 

( astronomy ). The I. 1. 5 names these six ; airrr. w. % II. 

8.8. lo-u Tift i fircrt! «farr i. 




324 


History of Dharmaiastra 


t Ch. VII 


Veda) as a means of his own livelihood and a guru is one who 
performs the samskaras and who maintains the child. This 
latter definition shows that guru means the father here. Vas. 
Dh. 8. (III. 22-23 ), Visnu Dh. 8. 29. 2, and Yaj. I. 35 define 
upSdhySya in the same way as Manu. According to Yaj. 1.34 the 
guru is one who performs the samskaras and imparts the Veda. 
This corroborates the statement made above that originally the 
father himself taught the Veda to hia son. The word guru is 
often used in the sense of any elderly person, male or female, 
who is entitled to respeot. Visnu Dh. 778 S. ( 32.1-2 ) says that 
the father, the mother and the SoSrya are the three highest 
gurus of a person and Manu II. 227-237 oontain the most 
sublime glorification of these three, Devala 777 says that * among 
gurus five deserve special honour, viz. father, mother, So&rya, 
eldest brother and husband (in the case of women) \ Manu 
(II. 149 ) says that whoever confers on another the benefit of 
knowledge, whether great or small, is the latter's guru. 

A great deal is said about the qualifications of the acarya 
who is to perform the upanayana of a person and to teach him 
the Veda. Ap. Dh. S. 778 1. 1, 1. 11 refers to a Br&hmana text to 
the effect ' he whom a teaoher devoid of learning initiates 
enters from darkness into darkness and be also (i. e. an aoarya) 
who is himself unlearned (enters into darkness).’ Ap. Dh. S. 
(I. 1. 1. 12-13) further provides that one should desire a 
performer of one’s upanayana who is endowed with learning 
and whose family is hereditarily learned and who is serene in 
mind and that one should study Vedio lore under him up to 
the end (of brahmaoarya) as long as the teaoher does not fall 
off from the path of dharma. Vyasa (quoted in Sam. P. p. 408 ) 
says 779 that the ftcarya should be a brfihmapa who is solely 

776. wvs gymn ast » ffor rrnrrwpfa i 32.1-2; 

*Tg II. 225-232 are tho same aa 211. 20-27 ; srg 230, 231, 234 

ore the same as 108. 6, 7, 12; ug 11. 230, 233, 234 ftsgpnfasr 

31, 7, 9, 10. 

777. ssotrnfa gjjvrt v* faftan i vrprvft vr gjt 

* Hrit arm ^ nwt ifws wsn • frvprromvs aim » 

in I. p. 35; wjpt$ (214. 28-29) speaks of five gurus, but they 

are ftm, urar, 3Tf£, MRTTI and g*. Vide amnft pp. 398-401 for a long 
quotation from sriSqgnw on the greatness of guru. 
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devoted to the Veda, who knows dharma, is born of a good family, 
who is pure, is a Srotriya that has studied his Vedic Sakha and 
who is not lazy. Srotriya has been defined above (/. n. 290 ). 
Ap. Dh. S. II. 3. 6. 4 and Baud. gr. I. 7. 3 define a srotriya as one 
who has studied one saklid of a Veda. Vide Va.yupur3.na vol.I. 
59. 29 also. 780 The acarya in upanayana must be a brahmana; as 
to the study of veda one should ordinarily learn the Veda from a 
brahmana teacher; in times of difficulty (i. e. when a brahmana 
is not available) one may learn the Veda from a ksatriya or 
vaiSya teacher; but in such circumstances the only servioe that a 
brahmana student rendered to the guru would be following after 
the non-brShraana teacher ; ho had not to render bodily service 
(Buch as shampooing or washing the feet &o ). Vide Ap. Dh.S.II. 
2, 4. 25-28 (quoted above in note 229), Gaut. 7.1-3, Baud. Dh. S. 
1.2,40-42, Manu II. 241. Manu II. 238 allows even a brahmana 
to learn Subha vidya ( visibly beneficial knowledge) even from 
a SQdra. Santiparva 165. 31 does the same. 781 The Mit. on 
Yaj. 1.118 remarks that a ksatriya or vaisya should teach a 
brahmana only when urged by him and not at his sweet will. 
Apararka (p. 160) says that Manu II. 241 allows only teaching 
to a ksatriya, but does not allow him to make it a means of his 
livelihood. 78 * 

We saw above (p. 321) that the instruction was entirely oral. 
The first thing that was taught to the boy was the pranava and the 
vyahrtis and the Gayatrl. Then the boy was to be taught other 
parts of the Veda. It is desirable to set out briefly the method 
of teaohing the Veda followed in ancient times. The San. gr. 
(IV. 8 ) describes the method as follows: the teaoher sits facing 
the east or north, while the other (i. e. the stadent) sits to his 
right facing the north or two students may sit in that way; 
but if there are more than two they Bhould sit as the available 
spaoe will allow. 783 The student should not sit on a high seat 


780. vifcr werpnffcr sftfirvt nafit i w. % II. 3.6. 4; 

«r«t snerunihv i 1.7.3; wruumft i 

wmflWfcu areravrTwnsTvfc u vrgytrw vol. 1 . 59.29. 

781. sprt faut i 

165. 31. 

782. swrord g n t ftfai* on vr. I, 
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before the teacher nor on the same seat with him ; he should 
not stretch out his feet, nor should he sit seizing his knees with 
his arm, nor should he lean against a support, nor should he 
place his feet on his lap nor should he hold his feet like an axe. 
After the student utters 4 Recite, Sir,’ 784 the teacher should 
urge him to pronounce ‘ora’; the other (i. e. the student) 
should reply ‘ora’. Thereafter he (the student) should 
recite continuously. After reciting he should clasp the 
teacher’s feet and say ‘we have finished, Sir’ and go away to his 
business. Some teachers say that the teaoher should say 4 Leave, 
let us stop ’. In the Rk Pratisakhya, 785 15 th p&tala, there is a 
description of the method of teaching the Veda, which closely 
agrees with the above quotation from the San. gr. It adds 
that the teacher may also sit facing the north-east. When the 
teacher recites two words or more, the first pupil (to the right of 
the teaoher) repeats the first of the two or more words 
and the other pupils repeat the rest afterwards. The teacher 
recites one word if it is a compound, two words if they are 
un-cornpounded; the teacher also clearly explains how to recite 
the words if there is any difficulty; in this way the whole 
prasm is finished and all the pupils repeat again the whole of 
it. A prafina generally has three mantras and each adhySya 
has about sixty pra&nas, Manu ( II. 70-74 ) also prescribes 
certain rules: the student should sip water (ficamana) when 
about to begin Vedic study, should face the north, should fold 
both hands 785 together ( and place them on his knee), should 
wear light ( pure) clothes, should at the beginning and end of 
Vedic study clasp the feet of the teacher with crossed hands 

784. According to the coin. wnrnjvr on gr. II. 5. 10-11 (S. B. E. 

vol. 29 p. 67 /. ». ) the words Ht: * are uttered by the teacher. 

But this does not seem to be correct. In sf. gr. III. 1 we read 4 

I Wft vprat and in VII. 1. I 

we have 4 artfh? wr >. The 

supports the above translation. 

785. atfigr refr err jf sum: vr* f$rwrr: i ... 5 ^: i foqtv 

t r?HT9 if 1 qita *r*rTc*r usr 

15th Vide Max Muller’s History of A. 8. L. p. 
503 ff. for further details. 

786. srprovr^ is explained differently from Manu by 

(in verse) quoted in#, sr. p. 524 viz. the left hand should be turned 
upwards, the right hand should be placed on it with the palm turned 
downwards, and the fingers of the two hands should firmly hold the 
backs of the hands. quoted in (I. p. 51) reads 4 n 
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and should touch the right foot of the teacher with his own 
right hand and left foot with the left hand, should repeat 

* om ’ at the beginning and at the end of Vedio study. The 
teacher should say to the pupil ' repeat ’ and should stop from 
teaching with the words ' let there be a pause \ Gaut. (1.49-58) 
gives similar rules. The Gopatha Br. I. 31 uses the expression 

* sarve veda mukhato grhltah which is current even in 
modern times (it means all Vedas were committed to memory 
by word of mouth ). 

The study of the Veda was the first duty of every twice— 
born person (dvijati). Vedio Literature had grown to vast 
proportions even in the times of the Tai. Br. (III. 10.11), as the 
story of Indra and Bharadvaja cited above (p. 271) shows. The 
ideal was set up byManuII. 165, viz. that the whole Veda together 
with seoret doctrines ( Upanisads) was to be learnt by every 
dvijati. The Sat. Br. XI. 5. 7 contains a eulogy of Veda study 
(svSdhyaya) and the injunction * svadhyayosdhyetavyah ’ 
( one must study the Veda) occurs there very frequently. The 
Ap. Dh. S. (I. 4.12.1 and 3) quotes 787 the Tai. A. II. 14. 3 that the 
study of the Veda (svSdhyaya) is austerities and also the Sat. 
Br. XI. 5. 6. 8. The MababhSsya ( vol. I. p. 1) quotes a Vodio 
text * a brahmana should study and understand without any 
purpose (or desire of reward) dharma and the Veda with its 
six ahgas.' 788 The MahabhSrata says that a brahmana may be 
deemed to have completely accomplished his duty by the study 
of the Veda. 788 Yaj. I. 40 says that it is Veda alone that 
confers the highest bliss upon dvijatis by enabling them to 
understand and perform sacrifices, austerities and auspicious 
acts (like samskaras). The Mahabhasya (vol. I. p. 9) contains 
the traditional extent of the four Vedas, viz. that there were 101 
Sakhas of the Yajurveda, 1000 of the Samaveda, 21 of the 
Bgvoda and nine of the Atharvaveda. 780 Concessions had to be 

787. aw: frU *nar°nr. i... awrft i ? 

Wt V«r I NTT. U. 3 . I. 4. 12. I and 3; compare II. 166 

ft ffrrev UV* vrfJrtf^vt H j II. 33 is to the aamo effect; snftvtr 
fmvTvs • ?**vnnrprs wvrrv* wrtuvmi srrafcvsft i v. p. 604. 

788. wrgr^N farswrewf sfv yft i vol. I. p. 1. 

on trg III. 1 explains f^c^uor as «sro>f snfirsnrsgi^vv 

789. v ftffrfia tRpfifft ftsft *rt?i i vt srtgrw 

H tftfvlnr* 239. 13 ; the latter half ia *3 TI. 87. 

790. 

tf«i >Tfnn«v I. y.t9. 1 
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made to the shortness of human life and the weakness of the 
human mind. Therefore Gaut. II. 51, Vas.Dh. S. VII. 3,Manu 

III. 2, Yaj. I. 52 and others allowed a person to study only 
one Veda. After a man studied his own Veda, he could if so 
minded study another 6akha of another Veda or other Vedas. 
The rule laid down by many smrtis is that one should study 
the Sakha of the Veda whioh his ancestors studied and should 
perform religious rites with mantras derived from that Sakha. 
Vide Medhatithi on Manu III. 2 and ViSvarupa on Yaj. I. 51. 7 *' 
That person who does not study a Vedio dakha studied by his 
ancestors and studies another Sakha altogether was oalled 
' Sakharanda ’. Whatever religious rites a man did with the 
procedure and mantras of another Sakha giving up his own 
Sakha becomes fruitless. But an exception was made to the 
effect that if some 798 religious rite was omitted in one’s Sakha, 
but was dealt with in another Sakha and was not opposed to the 
teaohing of one’s Sakha, it may be performed as in the case of 
Agnihotra (whioh is not dealt with in all Sakhas, but is to be 
performed by all). 

Teachers mostly confined themselves to one plaoe. But we 
find that even in ancient times there were teachers who 
wandered from one country to another. In the Kaus. Br. Up. 

IV. 1 we find that the famous Balaki Gargya moved about in 
the countries of USlnara, Matsya, Kuru-Pancala and KaSivi- 
deha. In the Br. Up. III. 3. 1 Bhujyu LahyEyani tells 
Yajfiavalkya that he and others wandered about in the country 
of Madra for study. Students generally stuck to one teacher; 
but it appears that they sometimes flocked to renowned teachers 
as waters flow down a slope 793 (Tai. Up. I. 4. 3). There were 
also students who wandered from teaoher to teacher and were 


791. stpspjt vvt i m wrnifrfiT I%vt tot trolftr 

*m<*la* quoted in Fgftw® I. p. 49. vt ijv rtsrrf^fu': triwt snsifar m w 
tvrsvnt I fcvn° on JT 3 III. 2; I 

on vr. I. 57. fywr TO f§Nt ^ vtot a i ' snwmv: w ft#?: 

vi^s^vs II TSTOTOTTW 24. 19; on vfan? IX. 53 quotes a verse which 
extends the rule to giving up one’s 

792. Vide I. 34-35 quoted by AparSrka p. 8 and 

tyftw® I. P. 50 and ngnftr? ( B. I. ed ) II. 91 and 93 WTObSt 

i ftW: w® wtotot ^ vito ii vs to5tu#ik- 

uvsnwlwrowta i aummaft aufo nwfnlr». 

t 793^ v*nvs STOTT V^TT VUf fllWT 3?f«TTa I ift rrf argrroftefl U HU 14*3 
wtos » «. w. I. 4. 3. means 
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therefore derisively oalled * tlrthakaka ( crows at a sacred 
place),' as the Mahftbh&gya states.™ 

As the study of the Veda was a duty enjoined upon a 
br&hmana, so teaching Veda to another was a duty. Medh&tithi 
on Manu (II. 113) quotes a Vedio text™ ‘He who having 
studied the Veda would not teaoh one who requests him to do so 
would be one who destroys his own good acts (i. e. would lose 
the benefit thereof), would shut the door leading to happiness; 
therefore he should teach; it leads to great gloryWhen 
Satyak&ma Jabala did not teach his piipil Upakosala anything 
for twelve years, though the latter served assiduously by 
attending to the sacred fires of the teacher, the teacher’s wife 
remonstrated with the husband by saying ‘ this student has 
worked hard and attended the fires, may the fires not oensure 
you and order you to teach him the vidya he desires ’ 
(Chan. Up. IV. 10. 1-2). The Prasma Up. m VI. 1 gives 
expression to the view that if a teaoher keeps back anything he 
knows he dries up entirely. The Ap. Dh. S. I. 4. 14. 2-3 
expressly prescribes ‘the teacher whom a student asks for 
instruction should not refuse him, if he finds no defect in the 
student.' 7 * 7 Ap. Dh. S. (I. 2, 8. 25-28 ) lays down oertain 
excellent rules for the teaoher ' the teaoher, anxious for the 
welfare of the student as if he were his son, should atten¬ 
tively impart learning to the student without hiding anything 
from him in all matters of duty; nor should the teacher 
restrain the student for his own work in suoh a way as to cause 
obstacles in his study except in seasons of distress. A teacher 
becomes no teaoher if he avoids giving instruction ’ ( i. e. he 
may be abandoned). The Dronaparva ( 50. 21) says that a 
pupil oomes only after the bou according to the idea of those 

794. toi tfiif wjtwtt fwt wifrrrt <rd vt u?vt *t fwt 

feist?! w tu&rpk yfit i uvrmsv I. p. 391 ( on *rr- II. 1. 41). 

795. *t i. but w gufc < 

yt f% mmTunvrv&st s wvrer ?) rvnr wvwt i 

1 mue on *rg II. 113. The portion ‘ sft ft'—WTST TVH1’ 
is quoted as from trfws by the I* p- 53. 

796. ‘an? s rrgf ft fr sravftflutffd eeni 8 srrrevr8(8 TTqwV 

vt vv «ntg»vik i usftq. VI. l. 

797. m-wmiN v wirier ttrvrssftet i *t wrilwr qtd auv. 

v. I.4. 14. 2-3; f?t«8 tjvsfcmfsffsre i %*§& tr*v 

Stfc« ( TTTTp} 14. 39 ) quoted in «^T. ut. I. part 1. p. 146 and 

as VU’8 in f^fiNr°I. P- 53. 

B. D. 42 
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who know dharma. If a teacher does not teach a pupil any* 
thing even after his pupil has stayed with him for a year, the 
former reoeives all the sins of the pupil. A teacher m who did 
not teaoh or was sinful was to be abandoned. Similarly a 
teacher, who became puffed up, did not care for what should or 
should not be done and took to a sinful path was to be 
abandoned.™ Ap. 1.1.1, 13 lays down that a student must 
stay with his teacher who performs his upanayana till he 
completes his study, unless the teacher himself swerved from 
the path of dharma and beoame a sinner and (I. 2. 7. 26) that 
if the teaoher cannot teach the subjeot, the pupil may resort 
to another teacher. 

The smrtis lay down rules about the qualifications of a 
student who deserves to be taught. In the Vidyasukta quoted In 
the Nirukta 800 (II. 4) we see that the teacher was not to impart 
vidya (knowledge) to one who was jealous (or who treated vidya 
with contempt), was crooked and was not'self-restrained and that 
learning was to be imparted to one who was pure, attentive, 
intelligent and endowed with brahmacarya (celibacy), who 
would never prove false (to his teaoher) and who would guard 
what he learnt as a treasure. Manu (II. 1-09 and 112 also) 
says that ten persons deserve to be taught viz. the 6on of the 
teacher, a student who serves his guru, one who gives some 
knowledge in exchange, one who knows dharma or who is pure 
( in body and mind ), who is truthful, who is able to study and 
retain it, who gives money ( for teaching ), who is well-disposed 
and who is one’s near relative (agnate). Yaj. I. 28 mentions 
all these and adds that the student must be grateful, not 
inolined to hate or prove false to the teacher, healthy and not 
disposed to find fault. The student should always be dependent 


798. q fiw i n svvr nivfasiivfir i arowwiwpfcwrrvrw- 

fbrsRc n qvfluwf 33. 79 -, smui^arcvriuTiROTTWTV? w ihrt u 

nhm 21. 12 ; vide also UTTTS 13. 50. 

799. • vrwvfibravv trfwvror » 

178. 48; 57. 7 ; 140. 48 &o. In some plaoes tbe last orq' 

is read as wH? HVUT WTTTHH- anro% p. 67 quotes it as vu»s. Vide gjif- 
( VWmJ 14.25 ) for the same. 

800. ar hi nnrr tfiWft hut mu n fawn gftm- 

iurtf ihuftst *rnwvk«rsRC i mi h mi nr hvt fatftarv 

II. 4 ( = II. 8-9 frwjurfgsT 29. 9-10). ng (II. 114-115) is 
very similar. 




Oh. Vll J U panayana-qualifications of a good, student 331 

oh and under the control of the teacher (as Ap. Dh. S. 801 1.1.3.19 
and Narad a say ) and should stay with no one but the teacher. 
We saw above (p. 274) that from ancient times the student had to 
serve the teaoher by tending his cattle (ChSndogya IY. 4 . 5), had 
to beg for food and announce it to the teacher (ibid. IV. 3. 5 ) 
and to look after his sacred fires and to learn the Veda only 
in the time that would be left after doing work for the para 808 . 
Besides these, the rules concerning his conduct towards the 
teacher, the teacher’s wife and son, concerning the method 
of salutation and showing respect, the food, drinks, and actions 
allowed or prohibited to students are too numerous to be set out 
in detail. A few important ones from Gautama, Ap. Dh. S., 
Manu II and YSj I. 33 are stated below. Gaut. ( II. 13,14,18, 
19,22,23,25) says that the student should speak the truth, bathe 
everyday, should not look at the sun; should avoid honey, flesh, 
perfumes, the wearing of flowers, sleeping by day, rubbing oil on 
the body, putting collyrium in the eyes, going in a cart, 80 * 
wearing shoes and holding an umbrella, love affairs, anger, 
covetousness, infatuation, vain discussions, playing on musical 
instruments, luxurious baths with hot water, metioulous cleans¬ 
ing of the teeth, ecstatic states of mind, dancing, singing, 
calumny of others, dangerous places, gazing at women or 
touching young women, gambling, serving a low person ( or 
doing very low work), injury to animals, obscene or harsh 
talk, wine. Manu (II. 198 and 180-181) prescribes that he 
should not sleep on a cot and should observe complete celibacy, 
but if he suffers from night emissions he should bathe, worship 
the sun and repeat thrice the mantra ' punar mSm ’ ( Tai. Ar. 
I. 30 ). The Ap. Dh. S. ( L 1. 2. 21-30, L 1. 3. 11-24) oontains 
similar rules of conduct. Ap. says (I. 1. 2. 28-30) that the 
student should not wash his limbs with hot water (generally ), 
but he may do so if they are smeared with dirty and impure 
matter provided he does it out of the sight of the teaoher and 
that he should not bathe in water in a sportive manner, but 


801. * wgr w i Tfr n t ■ snwrvWiwi wiyvw qinft- 

i • wnr. u. 1.1. 2.17,19-20; • a rewwr t 

auwnf u wstwwt ■ »( *r»n^iw verse 33). 

802. m. tv. VIII. 15.1 ‘wrwT^sitwmftar vuifiunt ?sfh TOfft- 

803. 3tnw£r tr* vrwffcft Tsfon: i env. I. 2. 7. 5, but when on a 

journey the student may sit in a cart, if ordered by the teaoher 
* > sttt. u- I. 2, 8.12. 
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should bathe in it motionless like a stick, Ap. not only prohibits 
for him sexual intercourse (I. 1. 2. 26 ) but ordains that be 
should speak with women only as much as is absolutely neces¬ 
sary. The student was not to 804 laugh, but if he could not help 
laughing he Bhould do so covering his face with his hands 
(says Ap.). 

Gautama and Baud. Db. S. (I. 2. 34 and 37 ) say that the 
student is to serve his teacher by following after him when he 
goes anywhere, he should help the teacher in his toilet and 
bath and should shampoo his body and take food left by him 
( ucchista) ; 805 lie should be diligent in doing work that would 
be pleasing and beneficial to the teacher; he was to study when 
the teacher called hitn, he was not to cover his throat with a 
piece of cloth, or was not to sit in the presence of his teacher 
with his feet on his lap, was not to stretch his feet, he was not 
to clear loudly his throat, nor to laugh, yawn or crack the 
knuckles; he was when called by the teacher to reply at once 
leaving his seat or bed and was to approach the teacher even 
when he called from a distance; he should always occupy a 
seat lower than that of his teacher and should go to sleep after 
his teacher and rise before him (Gautama II. 20-21, 30-32 ). 
Manu II. 194-198 and Ap. Dh. S. I, 2. 5. 26 and I. 2. 6. 1-12 
contain similar rules. Manu (II. 199) says that a pupil should 


804. Vide Yffj. I. 33 which contains many of the above. Y5j. forbids 

tho eating of ucchista (leavings of food) of anybody (except the 
teacher). Manu ( 11.177-179) practically contains the same rules as 
those of Gautama set out above. Audanasa-srnrti III. (ed. by Jiv. 
pp. 512-513) contains a long list of what the student should eschew, 
w i wtstw*» wr. w. I. 2. 7. 7-8. 

805. The word * ucchi^a ’ is used, as exhaustively pointed out by 
MedbXtithi on Manu VI. 80, in several senses. It literally means 4 what 
is left out.’ The most usual senses are three, viz. (1) food left in the 
plate from which one has eaten, (2) food taken out in a vessel for serv¬ 
ing to a person but not exhausted by being served in his plate, and (as 
applied to a person), (3) one who has not washed his hands and mouth 
after eating food ( or as applied to a pl&to) the plate ( not yet cleaned ) 
from which ono has taken his meal. Vide wg IV. 211 for the 2nd 
meaning. Another meaning is ? (4) one who has answered a call of 
nature and not yet performed the "purificatory acts like Scamana is 
said to be ucchista. Vide Manu IV. 142 (for this and the 3rd meaning ) 
andV. 143 (for 3), Sometimes the word is used in its literal sense 
(vide Ap. Dh. S. I. 1. 4. 2). Vide Manu V. 141 for another appli¬ 
cation of the word. 
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not mimic the gait, the manner of speech and the actions of the 
teacher. Manu (II. 200-301) calls upon the pupil to close his 
ears (with his bands or fingers) or to leave the place where 
Botnebody indulges in calumnies about the teacher or points out 
the faults in him, and states that if the pupil himself finds 
fault with his teacher or calumniates him, the pupil (in the 
next life) is born as an ass or a dog. Visnu Dh. S.*°® 28. 26 
says the same. 

Some rules are laid down as to how the brahinac£rin 1 b to 
deal with the hair on his head. Even the Ijtg. speaks of boys 
with several sikhSs (topknot). Vide note 598 above. Qaut. I. 26 
and Manu II. 219 say that a brahmacarin may either shave 
his entire head, or may allow all the hair to grow as matted or 
should keep only a tuft of hair on the head (and shave the 
rest). 807 Ap. Dh. S. 1.1. 2. 31-32, Vas. VII. 11 allow only two 
alternatives viz. growing all the hair or keeping a tuft of hair, 
while Visnu Dh. S. 28. 41 says that a student may either shave 
the entire head or grow matted hair. One was not to untie 
one’s Sikhs, while on the public road. 808 

One of the rules for the student was that he was not to 
pronounce the name of his teacher even when the teacher was 
not present without prefixing or affixing an honorific addition 
( suoh as Sri, bhatta, ScSrya ). Gaut. ordains that the student 
should not speak of his teaoher, the teacher’s son or wife or of a 
man who has been initiated for a drauta sacrifice by their 
barejnames 808 and then says that when it is absolutely necessary 


806. *r a* rafca;' fawsspfsy 28.26. fav^r is 

declaring faults that really do not exist and is pointing oat 

faults that do exist. 

807. • uhra I. 26, «rr 

SWT* U. %. I. 1. 2. 31-32. 

808. ur Ufa f$rwr I fTftff quoted by wuvnfc p. 225. 

809. .. upnffa sub STTnuat faff&i i 

iftlPT II. 24 and 28. If the diksita is presont he may be addressed as * Hr 

( or vft WPTPT ) U* ’ and when absent as ' STUHVWT rfbsft&u 
c. Of Qaut. II. 28 Haradatta gives two explanations (tnTPRT. 
either means OT or wtuw* ) and ho takes 28 to refer to the 
pupil’s name. Vide Shn- on ng. II* 128 for explanations. #. u. p. 492 
explain ffmuu r w n gurwnffT. Vide ftg II. 199 and ft s gm fg y 28. 24. 
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to refer to these by name the student should not pronounce 
the name and gotra of his teacher as they are, but by means of 
a synonym (e. g. if the teacher’s name is Haradatta or Dered* 
vara the pupil should respectively say Devar&ta or Suredvara). 
£p. Dh. S. I. 2. 8. 15 says that even after returning home a 
sn&taka should avoid touching his former teacher with his 
fingers (to call his attention), frequent muttering of something 
in his ears, laughing into his face, calling him out loudly, 
taking his name, ordering him about. Manu II. 128 and Gaut. 
VI. 19 say that a man who has been initiated for a irauta 
sacrifice should not bo addressed by bis name, even though he 
be younger than the person addressing, but that one should use 
the words ‘ bhoh ’ and * bhavat ’ when addressing him or speak¬ 
ing about him and may refer to him by words like dlksita &o. 
There are other rules about addressing or referring by name 
which may be set out here for the sake of completeness. The 
Sm. G. (I. p. 45 ) and Haradatta on Gaut. II. 29 quote a smrti' 10 
that one should not mention by name only one’s teacher, 
teacher’s son and wife, a dlksita, any other guru, father, mother, 
paternal and maternal uncles, one’s benefactor, a learned man, 
one’s father-in-law, one’s husband, one’s mother’s Bister. The 
Mah&bh&rata says that one should not mention by name or 
address as ‘ tvam ’ (thou) one’s elders, but one may speak of 
one’s contemporaries or those who are younger by their names. 811 
Another verse says that one should not mention one’s own 
name, the name of one’s guru, the name of a mean person, of 
one’s wife and one’s eldest child. 

Upasamgraharui consists in repeating one’s gotra and name, 
saying ‘ I salute ’, touching one’s ears, clasping the feet (as 
stated above) and bending one’s head while so doing. In 
abhivadana there is no clasping of the feet with the hands j one 


810. NrwT§ a*g?f rrarrwf- • fart vt w mat 

awnftrHmrf tm y r ra t wal fanwraw wfaff awn 

I. p. 45 and mqw on II. 89. 

811. rtam w sfrgRt i ararrat awmamnu ti a ynrifrn 

193.25; vide alto Vifnu Dh. 8. 32. 8; snwam gttam VWIW 
W • *r •flfttTW’iaWrtsrailth n quoted by the JUfumiftnKI 

p. 27 ( bat in nrfJrtT^a one hat to take one’t name ) and on p. 119 ( 1st 
wrctrs) it quotes from arc* * gfoy g ffisayii wtwt: i ung wam l *» 

w i> 
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may or may not touoh the feet of the person to be honoured. 
Abhivadam must always be preceded by pratyutthana.* 1 * 

Very detailed rules were laid down about pratyuttMna 
( rising from one's seat to receive a person), abhiv&dana (salut¬ 
ing a man), upasamgrahana (saluting by clasping the feet of the 
teacher or another with one’s hands ), pratyabhivada (returning 
a salutation), and namask&ra (bowing with the word * namah ’). 
According to Ap. Dh. S. 1.2.5.19 and 1.3.10.17 the student must, 
when he meets his teaoher after sunrise, olasp his teaoher's feet 
and also before beginning the day’s lesson of Vedio study and 
also after finishing it. Manu IL 71 says the same. Gaut. (1.52-54) 
prescribes the clasping of the feet every day in the morning 
and at the beginning and at the end of a lesson in the Veda. 
According to Ap. Dh. S. 1.2.5.20 on other occasions whenever the 
student meets the teacher only abhivadam is sufficient, though 
according to some teachers (Ap. I. 2. 5. 21) clasping the teaoher's 
feet is neoessary on each oocasion. Ap. Dh. S. L 2. 5. 22 states 
that in upasamgrahapa the teaoher’s right foot is to be stroked 
below and above with the student’s right hand and the foot and 
ankle are both to be taken hold of, while according to some 
teachers, the student must press each foot of the teaoher with both 
hands and clasp them. Manu II. 72, Visnu Dh. S. 28.15, and Baud. 
Dh. S. I. 2. 24 say that the student is to clasp the feet of the 
teacher with crossed hands, touohing the right foot with the 
right hand and the left foot with the left hand. Kulluka on 
Manu II. 72 quotes Paithlnasi that the student should olasp the 
teaoher’s feet with his hands turned upwards. Baud. Dh. S. 
I. 2. 28 adds that clasping should not be done when either the 
teaoher or the pupil is seated, or is lying down or impure. Acc¬ 
ording to Gaut. VI. 1-3 one must clasp every day on the first 
meeting and particularly on his or their return from a journey, 
the feet of one’s parents, of the blood relations of parents (e. g. 
paternal and maternal uncles), of the elder brother, of the guru 
(i. e. Sc&rya, upadhySya) and of persons venerated by one’s 
gurus. Ap. Dh, S. (I. 4.14. 7-9) says that even after finishing 


812. vtmirr* wr y t gv tvr spiff 

vggT VTfi^PTT <n^ 

i srfaviqv vrqwirfor vnfcr i qr n f wfr i srtf n sr i sjupJwit p. 7; 
A W. %• (I. 2. 26 stwrstf »ft yfit eft* eftgsv wwswwnmruns ) says that the 
ears are touobed for concentrating one’s mind; on vt. I. 26 says 

that touohing the ear is the usage in some countries only, g vegan 
vrftvtgvg i »nv. u. g. i. 4.14.16. 
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one’s studies and returning home a man must every day elasp 
the feet of gurus (father, mother, toaoher and other venerable 
persons) and of elder brothers and sisters according to their 
seniority. 

AbhivSdana is of three kinds, viz. nitya (obligatory every 
day), naimittika (to be done only on certain occasions) and 
kftmya (to be done only if a person has certain rewards in 
view), As examples of nitya abhiv&dana one may instance 
the rules of Ap. Dh. S. 813 (I. 2. 5. 12-13 ) “ every day a student 
should get up from bed in the last watch of the night and 
standing near his teacher salute him with the words * I so and 
so, ho ’ (salute thee ); and the student should also salute other 
very aged (and learned br&hmanas) who may reside in the same 
village before his morning meal.” Yaj. I. 26 also speaks of the 
latter. The occasional abhiv&dana is done on oertain occasions 
suoh as return from a journey (Ap. Dh. S. I. 2. 5. 14). A person 
may salute elderly persons whenever he ohooses, if he is 
desirous of long life or (bliss in) heaven (Ap. Dh. S. I. 2. 5.15 
and Baud. Dh. S. I. 2. 26 ). Manu 8,4 (II. 120 and 121) says 
* the prSnas (vital breaths) of a young man mount upwards 
when an old man approaches; but by rising to meet him and 
salutation (to him), he (the young man) reoovers them. He 
who habitually salutes and constantly pays reverence to the 
aged obtains an increase of four things viz. length of life, 
knowledge, fame and strength.’ Ap. Dh. S. I. 4.14.11, 818 Baud. 
Dh. S. L 2. 44, Manu II. 130 and Vas. Dh. S. 13. 41 prescribe 
that a person must honour by rising and mentioning one’s name 
an officiating priest, one’s father-in-law, paternal and maternal 
unoles, even though these may be younger than oneself in 


813. sunwnmrnrgnjTV WV 

ffit i **r 'raarToit i srtv- u %■ I. 2. 6. 

12-13 ; compare *jg II. 122, 124. 

814. niwr snarnrfSa gjn wrat 3uvr?t» ujgwpnfSrsrrgn'vt gwwr- 

w/RWrnt n gg II. 120. This verse occurs in 38. 1 and arggrawrf 

104. 64-65 and also in the ggnTI^V vol. III. p. 58, where we have <rary$- 
wvi wigms sregjSnr iHwwirsJRg w* ^t«r ttk: g?gHir* w gw*. i esug i 

... gfit i • Vide 109 (ed. by FausbtSll, 1900) for a verse closely 

parallel to Manu II. 121. 

815. sngrumiSNgg i syvfir vtvtfjrtf- 

wrg t any u- g,. I. 4.14.10-11; sft. w. g. 1.2. 44 a «rftwwt 

i ( but some mss. read “firvrfgg), gg II. 130 says 
‘sorrofNa w«ng, while iftrw VI. 9 is vrfa^«;rg ri cl g»<w rg f ST3t a vsftvgt 
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years. Gaut. ( VI. 9 ) however says that in the oase of these 
one need only rise from his seat to reoeive them; but it is not 
necessary to salute them (abhivSdana is not necessary). Visnu 
Dh. S. 33. 4 expressly says that in the oase of officiating priests 
and others specified by Ap. and Gaut. and who are younger, 
rising from one’s seat is tantamount to abhivSdana. Manu II. 
117 says that one must perform abhivSdana to a person from 
whom one learns secular, Vedic or spiritual knowledge of any 
kind. There is some difference in the words used at the time of 
abhivSdana. Usually the words are * abhivSdaye devadatta- 
sarmS-ham 818 bhob ’ (vide Ap. I. 3. 5. 13, Gaut. VI, 5, Baud. 
Dh. S. I. 3. 37, Vas. XIII. 44, Manu II. 123 and 124 ). But this 
mode is appropriate only if the person addressed knows how to 
return the salutation. Manu II. 123 and 126 and Vas. Dh. S. 
13. 45 declare that in the case of those who do not know how 
to return a salutation (pratyabhivSdana, and according to Manu 
in the oase of women also) one should omit the word ‘ bhoh * 
and simply say ' abhivSdaye aham ' (omitting one’s name). 
Ap. Dh. S. I. 4.14. 20 similarly says that in saluting women, 
a ksatriya or a vaisya one should use a pronoun and omit 
one’s name. 817 

The manner of abhivSdana was as follows : B1S ‘A brShmana 
shall salute stretching forward his right arm on a level with 
his ear, a ksatriya holding it on a level with the chest, a vaisya 
holding it on a level with the waist and a dhdra holding it low 
(up to his feet) and that the salutation shall be by joining 
one’s hands ’ (Ap. Dh. S. I. 2. 5.16-17 ). The MadanapSrijSta 
adds that abhivSdana is with both hands when the person to be 
saluted is learned, but with one hand only if he is not learned 
( p. 27 ) and the Sm. C. (I. p. 36) quotes Visnu and Atri to the 

816. That 13 one has to take one’s name in abhivSdana; bat one 

does not take the name of the person who is saluted ( Gautama VI. 12 ). 
The P* 7 says that in srq j frg g qr (and in erftwTfW also) the 

person saluting says arg CTlwt Wt frwr. on wg 11.122 

says the words ere on «ft. VI. 6 states that 

should be ‘ y cf wg r wf wfc ’ l while §^57 on 

•H3EII* 124 says it should be a r fifon yfr wit (i. o. he omits the 

word wiw, whioh Wff II. 122 appears to require and which ifh VI. 5 does 
not require ) 

817. Orvt w«* • ma r ru wnfart i m. t» 

I. 4. 14. 20-22. » 

818. vrj w’nrmt wrf Trmwfr nvm* 

vvff Ws SJJT: I JHW% I srrr. U. I. 2. 5. 16—J 7; yid« #. n. p. 464, 

H. D. 43 
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same effeofc. The stretching of the hands up to the ear &o. 
indicates how far the head is to be bent in each case. 

There were also other rules about honouring one’s elders 
in the presence of one’s teacher or honouring the teacher’s 
teacher or about one’s behaviour when a gentleman comes to 
see one’s So&rya and leaves him, whioh are here passed over for 
want of space. Vide Ap. Dh. S. I. 2. 6. 29-32, Manu II. 205. 

A br&hmapa who does not know the form of returning a 
salutation must not be saluted by a learned man; he is like a 
kudra (Manu II. 126). Similarly a br&hmana was not to perform 
abhiv&dana to a ksatriya or a vaisya however learned the latter 
may be, but one should simply say ‘svasti*; those who are of 
the same caste should do abhiv&dana. 81 * The Mit. on Y&j. III. 
292 and Apar&rka p. 1188 quote sutras of HSrlta prescribing 
as pr&ya6oitta a fast of one, two or three days respectively for a 
br&hmana saluting a k?atriya, vaiSya or &udra and also for 
saluting when the persons saluted or the man saluting are in 
suoh a condition as to make them unfit for abhivadana. One 
should not salute with the shoes on or when one’s head is 
wrapped up or one’s bands are full (Ap. Dh. S. I. 4.14.19); or 
if one carries a load of fuel-stioks or holds a pot of flowers or 
food in one’s hands one shall not salute, nor shall one salute 
on occasions similar to the preceding (suoh as one being 
engaged in worship of manes, of fire or other gods or when one’s 
teacher is so engaged), nor should one salute a teacher standing 
very close to him ( Baud. Dh. S. I. 2. 31-32). When one is 
impure or the person he meets is impure ( owing to fidauoa or 
other causes) no salutation is to be made or returned (Ap. Dh. 
S. I. 4.14.17 ). Gaut. IX. 45 says that one should not occupy 
a seat or perform abhivfidana and namaskSra with shoes on. 
One need not salute a person who is not a guru or who stands 
in a lower or higher place than oneself (Ap. Dh. S. I. 4.14. 14 ). 
Ap. Db. 8.1. 4.14. 23, Manu II. 135 and Vi?nu Dh. S. 32. 17 
■ay that a br&hmana ten years old is like a father to a ksatriya 
even 100 years old and so deserves salutation from the ksatriya. 


819. ftfrw yfinmrri srftw* i gnew i g w ifrn 

intro i newHrt *rrv?mfvprnprq« g inr n rr 

quoted by p. 52 , vide I. p. 37 quoting uftevgnw end 

wn for the meaning of wgn gmynrnr ■ art vW w 

jpvfat Wl fh ei frg ^ fipra; n quoted by fitaT. on VT. in. 292; 

eiW*Hw n He it w ner ew jniwnftwt eigiwe ewet tvwtenw 

enmn > quoted by on Vt. III. 292. 
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Ap. Db. S. (I. 4. 14. 12) gives a special rule (bat a friendship 
kept for ten years as fellow citizens, a friendship contracted 
at school for five years, the fact of a krotriya being three 
years older entitles the friend or srotriya to a salutation. But 
Gaut. (VI. 14-17) and Manu II. 134 give somewhat different 
rules viz. contemporaries who are born in the same year are to 
be addressed with the word * bhoh ’ or * bhavat ’ and a fellow 
oitizen who is ten years older than oneself and an artist who is 
five years older than oneself and a Srotriya studying the same 
Vedio school as oneself who is three years older are to be 
addressed similarly. Manu adds blood relations to the list 
when the difference in age is very small. The SmrtyarthasSra 
p. 7 gives a long list of persons whom one should never salute 
viz. an heretic, a person guilty of grave sins, an atheist, 
gamblers, thieves, ungrateful persons, drunkards. Vide also 
Manu IV. 30 and Ysj. 1.130 (as to showing no respect even by 
words to heretics &c ). 

In the case of certain persons one was to show honour only 
by rising from his seat and not by abhivSdana. Gaut. (VI. 9 ) 
mentions some such persons who are already referred to in note 
815. Headdsthat(VI.10-ll)evenasudraof eighty years or more 
must be honoured by rising by one (even though the latter be 
of a higher varpa) young enough to be his son ( but there will 
be no abhivSdana) and that an Srya (i. e. one belonging to the 
three higher oastes) must be honoured by rising by a tudra even 
if the latter be older ( and so a vaisya must honour a ksatriya 
though the latter be younger). Haradatta explains that the 
word dudra in Gaut. VI. 10 is only illustrative and that an old 
vaisya must be honoured by a young ksatriya or brShmana by 
simply rising from his seat and an old ksatriya by a young 
br&hmapa in the same way. Ap. Dh. 8 . ( II. 2. 4.16-18) lays 
down that if a brShmana who has not studied the Veda comes 
as a guest one may give him a seat, water .and food but one 
should not rise to receive him, but should rise to reoeive him 
if he is entitled to abhivSdana on account of age (as stated in 
Ap. I. 4. 14.12, and Manu II. 134 ); similarly a brShmana 
need not rise to receive a ksatriya or vaiSya (exoept on the 
same ground of age). 

The rules about returning a salutation (about pratt/dbhivSda) 
are made somewhat intricate and obscure by the varying 
interpretations of commentators. PratyabhivSda consists in 
pronouncing a benediction in the proper form given by a guru 
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or other person who has been saluted. Among the oldest 8 * 0 is 
the rule in Ap. Dh. S. I. 2. 5.18 ‘ when returning the salute of 
one belonging to the first three castes, the (last syllable of the) 
name (of the person whose salutation is to be returned) shall 
be lengthened to three moras’. Vasistha’s rule (XIII. 46) 
is * when the salute is returned, the last vowel (of the noun 
standing) in the vocative is protracted to the length of three 
moras and if it is a diphthong (i. e. e or o but not of the dual 
number) it becomes * Sy * or * Sv ’ e. g. ‘ bho becomes bhav \ 
Manu II. 125 prescribes “ a brahmana should be thus saluted in 
return, * mayst thou be long-lived, O gentle one I ’ and the vowel 
‘ a ’ or any other vowel at the end of the name (of the person 
addressed ) should be made pluta (i.e. lengthened to three moras) 
and if the name ends in a consonant, the preceding vowel 
is made pluta.” 

That these rules are very ancient follows from Panini’s 
sutra (VIII. 2. 83 )' when the salutation of a person who is not 
a 6udra is returned by the person saluted, the final vowel in the 
name (that occurs at the end of the sentence of pratyabhivSda ) 
becomes'' pluta.' The Mah&bh&sya comments on this and two 
v&rtikas thereon say that this rule does not apply when it is 
a woman to whom the salutation is returned and it applies 
optionally when the person whose salutation is returned is a 
ksatriya or vaisya. All these rules are exemplified in the 
foot-note below. 8 *' Ap. Dh. S. agrees with this rule of the 
ancient grammarians. The verse of Manu (II. 125 ) also really 
means the same thing; but there the word ' akara' is only 

820. jpuffWT RT si tift fawq i w. u. p. 

453; giwtf w wr jfot Wwp* i suv. u. %. I. 2.5.18; 

wtm swtl tfinwrflJnrsrwTwrvwjw wrraft ht 
H lfwt I ni%5 XIII. 46 ; WT5WWHV 

wi*«its»% ut*»n iwWx: jr-# W3 11. 125. Some MSS. read yrtotwn ae 
one word. 

821. i vriStfw VIII. 2. 83 ; if it is a WTgTW who 

performs arfim^w (as in %wq[Whr wh) pratyabbivHda is 

< ( 3 indicates that the vowel precoding it is pluta i. e. 
drawn out to the length of three moras). If the name ends in a 
consonant the mwftwiW will be suiTOP’WW If a woman 

salutes (as in arfwvT^ WP$* wt:) the return is wu wifi! (i. e. 

there is no gjc). If a k?atriya yywifo salutes the return is either 
•nswnifoftsffiuf 3 w or If a salutes, the 

•MUpkliq is 3 or-tTl*5Uif&fl. If it is a gwwu; who 

Salutes, the urwfiwnf is wrymfrfw 5WWU) ( i. e. there is no pluta ), 
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illustrative 8 * 8 and stands for all vowels. The ancient com¬ 
mentator Medhstithi interprets Manu so as to agree with Panini 
and says * in the realm of the use of words and their senses 
PSnini has higher authority than Manu, that the pratyabhivSda 
words containing the benediction about long life are not 
stereotyped, that when a ksatriya returns the salutation of a 
ksatriya or a vaisya of a vaisya, the same rules hold good As 
a person of a higher varna was not to do abhivSdana to one of 
lower varna (vide note 819 above) there would be no occasion 
for pratyabhivSda from the side of the latter. The verse of 
Manu is interpreted by Haradatta and a few others in a 
different manner. According to them the last vowel in the 
name of the person whose salutation is to be returned is pluta 
and then * a * is added to it, and that if the vocative ends in e 
or o, it beoomes Sya or ava ( with * a * added ). m This view is 
opposed to Panini, the MahSbhSsya, the KS&ikS, Apastamba and 
several writers of digests. AparSrka and the Sm. C. condemn 
the interpretation put upon Manu’s verse by commentators 
like Haradatta. 884 

What great importance was attaohed to the correct utter¬ 
ance of the return salutation can be seen from the fact that one 
of the miscellaneous reasons assigned for the necessity of 
grammatical studies in the MahSbhSsya is that (as stated in a 
verse) a person who returns from a journey will perform 
salutation to ignorant persons (who do not know how to utter 
pratyabhivSda) as if to women with the words ‘abhivfldaye 

82*. sifttrrgftflT ipt wm 3HS«m**rv i mnfv i sngwri- 

vwfai . 

ihno on *»g II. 126. 

823. The nrvfirvref accordi ng to gvgw wi ll be ‘eugwrig sbv 3 

sf». If the name is wsfrvrfa or it will be 9TT3**nn ww wamwr 
3 w or ft«WT 3 V. If the name ends in n consonant, the vrvftvT? will be 
like Miyem w 3 g (the name is and so fy is mado 

gpr and st ii added to the consonant 3 ). Vide wwiVV. pp. 451-454. 

824. aorar sv wwwftw (TV WTi wwffw: I W 

scrcsvfxvnrt fktftvv ynt fiwfrwfr t smi3> p. 53; I. p. 37 

repeats the words w .(frvrr. wmSt reads s fa g i s gig as ‘ enafcrit 

WVt.VdSJHIVWme wr» and gives as examples (srrgwuvHV) 

(wgTijt is vocative ) or farw3? (fwwwt is vocative ). 
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ayaraaham ’* 85 (*. e. grammar is to be learnt by men for fear 
that they may be treated as women when a person salutes 
them). 

Ap. Dh. S. (I. 2. 7. 27) prescribes that the student shall be¬ 
have towards his teacher’s wife as towards the teacher himself* 
but he shall not clasp her feet or eat the residue of her food. 88 * 
Gaut. (II. 31-32 ) also says the same thing and adds that the 
student shall not assist the wives of the teacher at their toilet 
or bath nor wash their feet nor shampoo them. Manu II. 211, 
Baud. Dh. S. I. 2. 37, Visnu Dh. S. 32. 6 have the same rule. 
But Gaut. II. 33 states an exception that on return from a 
journey the student shall clasp the feet of the wives of his 
teacher (also Manu II. 217 and Visnu Dh. S. 32.15). Manu (II. 210) 
gives speoial directions * the wives of the teacher who belong to 
the same caste must be treated as respectfully as the teacher 
but in the case of those who belong to a different caste he need 
only rise from his seat and salute' ( Visnu Dh. S. 32. 5 also is 
similar), and ‘ a student who is full twenty years old shall not 
honour the young wife of a teacher by clasping her feet ( Manu 
II. 212 and Visnu Dh. S. 32.13); but even a young student 
may prostrate himself on the ground for honouring the young 
wife of his teacher without olasping her feet ( with the word? 
* abhiv&daye amukatarmS-ham bhob ’). 

As regards women who are not wives of the teacher, 
the following rules deserve attention. The first rule is that 
married women, whatever their age may be, deserve honour 
(and so he must salute &c.) according to the ages of their 
husbands 817 (Ap. Dh. S. I. 4. 14.18 and Vas. Dh. 8.13. 42). 
Visnu Dh. 8. 32. 2 gives the same rule, but restricts it to wives 
of the same caste. Ap. Dh. S. I. 4.14. 6 prescribes that the 
same honour must be shown to the mother and father as to a 
teacher i. e. their feet must be elapsed on those occasions on 
whioh a teacher’s feet are to be olasped and Ap. Dh. 8 . 1 . 4.14. 9 
extends the rule to elder sisters. Gaut. (VI. 7-8) states that 
the feet of the wives of (elder) brothers or of one’s mother-in-law 


825. wftffhn i wfartH: ^ *r $18 ftji i vrm % 5 

vfo » wyrwuv voi. I. p. 8. This passage is quoted by fturo 
on II. 123. 


827. irffovwi 1 «*w. U- I. 4.14. “It qrr qm s mfat wnrf 
Wwr < mmfowxf W 1 13. 42-43, 
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need not be clasped on any occasion; and the feet of a 
paternal uncle’s wife or of elder sisters need not be clasped 
exoept when one returns from a journey. But Manu (II. 131-133) 
gives different rules. A maternal or poternal aunt, a maternal 
uncle’s wife, a mother-in-law are equal to one’s teacher’s wife 
and must be honoured like her; one’s elder brother’s wife’s feet 
must be clasped every day if she is of the same caBte, but the 
feet of the wives of one’s other paternal and maternal relatives 
need only be clasped on one’s return from a journey. Visnu 
Dh. S. 33. 3 places a maternal or paternal aunt and the eldest 
sister on an equality with the teacher’s wife. As already stated 
above in the oase of all women the salutation is simply ’I salute’ 

(abhiv&daye aham)' without mentioning one’s name. Devala 
says ‘ the mother, mother’s mother, teacher’s wife and the full 
brothers and sisters of one’s parents, paternal grand-mother, 
mother-in-law, elder sister and the foster mother are women 
who are (to be honoured like) gurus ’.*** 

Ap. Dh. S. I. 3. 7. 30, Vas. Dh. S. XIII. 54, Visnu Dh. S. 
38. 31, Manu II. 307 require that the student will behave 
towards the teaoher’s son as towards his teaoher. That this rule 
is very anoient follows from a passage 9 * 9 in the Mahabhasyal 
where it is stated and a proviso is added that the student will 
not however olasp the son’s feet nor eat the leavings of his food. 
Ap. Dh. S. 1.2.7. 30 only mentions as prohibited the eating of the 
leavings of food, but Visnu Dh. S. (28.32-33) prohibits also the 
washing of the son’s feet. Manu (II. 208) gives a restrictive rule 
that the son of the teacher deserves the same honour as a teacher, 
if he imparts instruction in place of the teaoher (because the 
latter is otherwise engaged), whether the son be younger or of 
the same age as the student, but that the student in any oase 
must not shampoo the limbs of the son nor assist him in his 
bath nor wash his feet nor eat the leavings of his food. 

From Ap. Dh. S. I. 2. 7. 38 and I. 4.13.12 8!o it appears that 
the system of pupil teaohers (who were called ' sam&dista ’) 


828. urar umt mp t eft unft w 

tpptt tort n ^**5 in g# v. p. 471; almost the game verge occurs in wtalWW 
(Jiv. ed.)I. p. 503. 


gvHvfitwTfft st fa i Wfimav vol. I. p. 135 (on I. l. 

86, vrfW8) 

830. HUT awwnrft I 1- 2. 7. 28; 

i wnr. u. 1.4.13.12-13. 
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obtained in anoient times and Ap. prescribes that the student 
shall behave towards a pupil teacher who teaches him at the 
teaoher's command as towards the teacher and shall honour him 
also by olasping his feet, as long as he is giving instruction. 

Further rules are laid down about showing courtesy to a 
person who is not a relative or who Is not a teacher &o. Ap. Dh. 
S. I. 4.14. 26-29 and Manu II. 127 lay down that one should, on 
meeting a brShraana, ask after his health with the word ‘kudala,* 
a ksatriya about his health using the word' anftmaya ’, a vaidya 
by using the word kseraa (or anas^a according to Ap.) and a 
Sudra by employing the word arogya. Thus one who is older 
( according to the rule in Manu II. 134 cited above on p. 339 ) 
should be saluted, while one who is of the same age or younger 
should simply be asked ‘ku&ala’ &c. GSut. V. 37-38 gives similar 
directions. 811 Manu ( II. 129) enjoins that one should address 
a woman who is the wife of another man and who is not a blood 
relation as * lady * ( bhavatl) or * beloved sister * and (Ap. Dh. S. 
I. 4.14.30) that one should not pass a learned brahmana without 
addressing him nor a woman whom he meets in a forest or 
other lonely place and Visnu Dh. S. 32. 7 says that in suoh 
circumstances he must address her (in order to assure her) 
as * sister ’ (if she is of the same age as himself) or 
' daughter ’ (if she is younger ) and * mother ’ (if she is older 
than himself). 

It is stated in the UdvBhatattva *** (p. 141 ).that the word 
' Sri ’ is to be prefixed when referring by name to a deity or a 
teacher, to the place of one’s teacher, to a holy plaoe or to the 
presiding deity of a holy place, to one who has secured Yogio 
siddhia or to those who have secured by sacrifices the worlds of 
bliss; and Raghunandana adds that according to the usage of 
respectable people ‘ Sri ’ is prefixed to names of Buoh persons 
while they are alive. The same work also tells us that women 
of the dvijatis were to have the honorific suffix * devl * added to 


831. According to the questions would be in the case of 

members of the four varies respectively, erR wvrn, arewwpfa warn, 
atcvsrenprwift, srcfoift wvf*. * gjig i wu rvr fo v r qr wg w} i awtf qppw»■ 
•n. v. 37-38 ; on these says ‘ arft g flga rr gmfa fft wigrTs wr*V», 

wrwpnf anwwir gfif srfav:, wfont for:, atcfonteftft ’• 

832. 5 * gvevrw $r*ifa$wrm i fast fawfawn lw afryf wgfo 

evfo nfhnrt sififo frrrwt a w erWt fawn i vgrgrm p. HI. 
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their names and of the Sfidra caste the word ' dSsI *. This is 
still the praotloe particularly in Bengal and Northern India. 

The works on Dharma&Sstra give very interesting rules 
about the grounds on which respect was to be shown to a 
person. Honour m consists in saluting a person, or rising to 
meet him or allowing him to walk in front of one or giving him 
a garland, sandal-wood paste on festive occasions and the like* 
Manu (II. 136) and Visnu Dh. S. (32. 16 ) say that wealth 
kindred, age, (performance of) religious rites and sacred know¬ 
ledge confer title to respect, but each succeeding one out of 
these five is superior to each preceding one, Gaut. ( VI. 18-20) 
is slightly different; he says ‘wealth, relations, occupation, 
birth, learning and age must be honoured ; each later named is 
more important than each preceding one ; but Vedio learning is 
more important than all (the rest)’. Vas. Dh. S. 13. 56-57 
also says that learning, wealth, age, relationship and religious 
aotions are titles to respect, but each preceding one is more 
important than each succeeding one. Yaj. L 116 puts the order 
as vidya, karma, age, relationship and wealth (i. e. wealth is 
the least ground for giving honour). ViSvarupa on Yaj. I. 35 
says that if respect is not paid to guru (parents), ficarya, 
up&dhyaya and rtvik (they are arranged in descending order ) 
one incurs sin, but if honour is not shown on the ground 
of • learning, wealth &c. there is no sin but one loses happi¬ 
ness and success. Manu II. 137 says that a fiudra who 
is beyond 90 years is still a child to a learned brShmana. 
In order to show that Vedio learning is superior to seniority 
of age Manu (II. 151-153 ) narrates the story of a young soiou 
of the Angiras gotra who taught his pitrs and addressed them as 
'little sons* and whose action was supported by the gods with 
the remark that a man destitute of knowledge was a child and 
he who taught him the Veda was his father. This story is 
referred to expressly by Baud.Dh. S. 1.4.47 and tacitly by Gaut. 
VI. 20. It is borrowed from the TSndya Mahabrahmana 831 

833. gsrr vo fe vr re rt wrrf i I’sravr'rt w i wur. u. I- 4.13.2-3; says 

wvnft v evrflv tfo i srr g nfbn i Hwj.aranpfo' nw ■ nb VI. 13-20. 

834. i b 

ftaTTwnwuS- CTtft vt w: frvpwspm f ft n’twfrgt 

vt i it & jprr sr? w vrv ftat vt i af w 

t swatrutrTWigrw 13. 3. 24. f$r§{ was the name 
of the aage. ... 
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(13.3.24). ManuII. 155 clinches the argument by saying 
* the seniority of br&hmanas springs from (sacred ) knowledge, 
of k$atriyas from valour, of vaiSyas from (the possession) 
of oorn and other wealth and only among Sudras is age a 
ground of seniority 

Kaut. says that men deserve honour aooording to their 
learning, intelligence, valour, high birth and eminent deeds. 8 ** 

One has to distinguish between abhivftdana and namaekftra. 
In the former one not only hows but utters words like ‘ abhi- 
vftdaye &c.\ while in the latter one only bows and folds 
one’s hands. The latter is done only to images of gods.brfthmanas, 
saihnyftsins and the like. The Smrtyarthasftra p. 8 prescribes a 
fast for one day as a penance for not bowing to images of gods, 
sarhnyasins &o. Vispu 83 * (quoted in the Sm. 0.) says that one 
should not salute ( abhivftdana ) a brahmana, but should only 
perform namask&ra in all public assemblies, in sacrifices or in 
palaces or royal courts. The posture of the hands in namaskftra 
is stated as follows: ‘ One should join the hands in the shape of 
a shegoat’s ear in namaskara to a learned man, one should fold 
the hands together in bowing to an asoetio, one should salute 
an ignorant man with one hand and should not perform abhi¬ 
vftdana to one who is younger. 8 * 7 

One had to show respect by circumambulating 838 from left 
to right temples or images of gods, bulls, cowpens, cows, ghee, 
honey, sacred trees that had brick or stone platforms built 
round them (like advattha) and squares (where four roads meet), 
a teacher who is very learned, a learned and religious brfthmana, 
clay from snored places. 

One wa3 not to approach empty-handed one’s parents, 
ftcftrya, sacred fires, houses and the king, if the latter has not 
heard of him before. 839 


835. ^svr gwn ■ wdsrrw III. 20. 

836. ft*® i 

^l I. p. 38. 

837. ftwmvrsftftvj* • arerrarifa vft usottRwi i q§r 

wi*i**#*i i sr. p. 468. 

838. ^warf mb' w wgww* i ftwifttf s* gun yvhugtfcwns 

34. 41-42; gftr »rtaf w g prms i wrgpf snfitat 

ft?4 It snfttTO* 193. 8 “vide also 163. 37 for a similar verse 

and wgrsrrw 113. 40, srnrwgrTW 14. 52, ijfor? IX. 66, wg IV. 39, vr. I. 133. 

wiv 8 ^ 9 i 2 ?I 8^23 ?r ' IrT ^ T ^* ,l ^ ; ^ w irwpnftr»ik»r^nriwt*i ftw 
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A matter closely connected with the showing of respect is 
that of the rules about the preference to be given on the road. 
This has already been dealt with in speaking of the privileges 
of brShmanas above pp. 146-147. 

One striking point about the imparting of knowledge ( par¬ 
ticularly Vedio) in the ancient educational system of India 
was the great prejudice against learning from books. The 
greatest importance was attached to handing down the Veda 
intact and various devices were discovered and employed for 
securing this end, such as the various modes of repeating the 
Veda only in padas, in the krama, jatS and other formations. 
Great care was taken to preserve the proper accentuation of the 
Vedic texts. There is a well known story how Tvasfcr repeating 
the words * IndraSatrur-vardhasva 1840 in wrong acoents caused 
the fire to be extinguished instead of inflaming it against Indra 
as he intended. This story is alluded to in the Pfininlyadiksfi. 
The same work (in verse 32 ) condemns one who learns from a 
manuscript as among the worst of learners. The Veda was to 
be recited not only with proper modulation of the voice to 
convey the accents, but the accents were indicated also by the 
movements of the fingers ( vide verses 43-45 of the Paninlya- 
6iksS). All these intricate matters oould be learnt only by 
oral instruction. 

Great controversies have raged round the question whether 
the art of writing was known in India in very ancient times, 
whether it was used for literary purposes in the times of P&pini 
and whether the Br&hrnl alphabet was an indigenous product or 
whether it was imported into India from some foreign land. Max 
Muller in his ‘ History of ancient Sanskrit Literature ’ started 
the astounding and absurd theory that writing for literary pur¬ 
poses was unknown to P&nini (p. 507). Later on that position 


840. jwsft tfwt rvrtrf wwFrft vr ift ww g efl w atuftnr i w vm*rr snrwm 
ftuffcr ■fitareTsri srofhrourcc * verse 52 of the eriffr m v fi te n ; faff sfttfr fartt 

eswft fcOwnsw ■ "nrserwro ■ 

verse 32. The legend is narrated in tbo H. II. 4. 12.1 and the 

1.6. 3.8. nrg wanted to pronounce the word fV: .(meaning 'destroyer 

of Indra') as a Tatpuruja compound (in which the last syllable of the 
compound has the ndStta accent), while he actually pronounced the word 
as a Bahuvrihi ( meaning ' whoso killer would be Indra’), in which case 
the first word of the oompound has the udstta accent (as in ). 

Vide VI. 1. 223 and VI. 2. 1. 
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was given up. Then Biihler wrote his famous work ' on the 
origin of the Br&hml alphabet ’ mainly relying on the resem¬ 
blances of a few letters of the Adokan script with an ancient 
Semitio alphabet and came to the conclusion that the BrShml 
alphabet was derived from a Semitio script sometimes about 
800 B. C. It never occurred to that learned scholar to advance 
and carefully examine the other possible hypotheses which any 
unbiassed and cautious scholar should have ordinarily advanced 
viz. that the Semitic script might have been derived from the 
Brfthml alphabet and was later on developed or both might have 
been derived from some unknown ancient script. All these 
theories are now in the melting pot on account of the seals 
bearing writing in some undeoiphered script found at Mohenjo- 
daro and Harappa, Borne of which are at least 5000 years old. 
So if the Brahml alphabet was at all borrowed, it is clear 
now that it was not necessary for Indians to travel so far as 
Westernmost Asia for that purpose. 

Oral instruction was the cheapest and most accurate 
method of imparting learning. In anoient times writing 
materials were not easily available and written texts could not 
be handled easily and would have been extremely costly. 
Therefore the method of oral instruction was resorted to and 
having been hallowed by the lapse of thousands of years it haB 
been persisted in to the present day. Even in the 20th century 
after writing has been known for not less than 3000 yeare accord¬ 
ing to scholars like Biihler there are hundreds of brahmanas who 
learn not only the whole of the Rgveda (about 10580 verses) by 
heart, but also commit to memory the pada 841 text of the Rgveda, 
the Aitareya Brahmana and Aranyaka and the six Ved&ngas 
(whioh include the 4000 aphorisms of P&nini and the extensive 
Nirukta of Y&ska) without caring to understand a word of this 
enormous material. 

Par. M. (1.1. p, 154) quotes a verse of Narada to the effect 848 
* what is learnt from reliance on books and is not learnt from 


841. The pada text of the Rgveda is the work of Sakalya and the 
padapStha is supposed to be panru?eya (composed by a human author). 
The Nirukta (VI. 28) criticizes Sskalya’s division of the pada text. 
VWvarUpa on YSj. III. 242 says that pada and krama are of human 
authorship. 

842. swwwwwntfd wnfni tprirfJbA • antit w warned sm«n? fa ffcvn « 

at^ iu TO. at. I. part 1 p. 154; I. p. 61 also quotes this verse. 
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a teacher doeB not shine in an assembly Vrddha-Gautama 84 * 
condemns to hell those who sell the Veda, who condemn the 
Veda and those who write it down. Apar&rka (p. 1114 on 
Yaj. III. 267-268) quotes verses from the Caturvirhsatimata 
which prescribe various prayascittas for selling the Vedas, the 
angas (of the Veda), the smrtis, itihSsa and purfina, the secret 
panoaratra (system), gathSs, nltisastras &c. The prejudice 
against using books for learning was carried so far that among 
the six obstacles in the path of the acquirer of knowledge, 
relia nee on books is mentioned as one. 844 Apararka ( p. 390) 
quotes a long passage from the BhavisyottarapurSna about the 
rewards of gifts of books of the epics and purttnas to a 
br&hmana or to a math a for the use of the publio. A grant of 
the Valabhi king Guhasena I dated 559 A. D. refers to a collec¬ 
tion of books on the true dharma. 84S In the Kadambarl 
( para 88) the queen Vilasavatl is described as surrounded by 
ascetic women who held books in their hands and read 
itihisa. 848 Vide under dana and matha-pratisthA 

The teacher was expected to make the student understand 
by explanations in Sanskrit or in the pr&krits or even by 
employing the current languages of the various countries. 841 

The Duration of studenthood (brahmacarya) : —It appears 
from certain passages of the Upanisads that the usual duration 
of brahmacarya was 12 years 848 . Svetaketu Aruneya is said 
to have become a brahmacarl when he was twelve and to have 
mastered all the Vedas at the age of 24 (vide Chan. Up. VI, 1. 2 


843. =«iq |TO: t vqiqi it $ ftrmriwwj u 

p. 582 j the same verse occurs in 23. 72 

)• 

844. mt 5WWQSIJTI wrsqnufaftv ^ fwgr * fawrieiurtiR 

I wirqr quoted in the *$ritw° I- p. 52. 

845. I. A. vol. VII. p. 67. 

846. * gift g rc rwqrwv wft iwt 

...wm WWW i para 88. 

847. fawraawmi i gv: 

n quoted from the fnsgud by jUlha’iq v ( ed. by Jivananda, 

P 72 >- 

848. qqsjfarst s v stnwprsil irw ? gnpr 

wiwiOq qfcww w w qwivqpmNtiRrw* wmetfefit ■ or. 

qq. IV. 10.1. 
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quoted in /. n. 634). Similarly Chftn. IV. 10.1 appears to suggest 
that students left their teaoher after twelve years of study. But 
a long period of brahmaoarya was not unknown to the sages of 
the Upanisads. Ch&ndogya ( VIII. 11. 3 ) declares that Indra 
remained as a student with Prajapati for 101 years (three periods 
of 32 years plus five). The story of Bharadvaja narrated 
in the Tai. Br. quoted above ( at p. 271) states that Bharadvaja 
studied the Vedas three paTts of his life (at least till 75 years). 
The Gopatha Brahmana 849 (II. 5 ) states that the period of 
studenthood for learning all the Vedas is 48 years; that 
distributing that period in four portions among the vedas 
student-hood is for 12 years ( for mastering one Veda), that 
period (12 years) is the shortest (forbrahmacarya)and that 
one should learn of the Veda as much as one can before he 
is about to return from his teacher. 

Some of the grhya and dharma sutras contain these very 
words of the Gopatha Brahmana e. g. Par. gr. II. 5 says * one 
should observe brahmacarya forty-eight years for the (four ) 
Vedas, or twelve years for each Veda or until one has learnt 
one or more Veda \ The Baud. gr. (I. 2.1-5 ) has a very 
suggestive passage “ the ancient period of studenthood was 
forty-eight years for (the four Vedas) or 24 years, or 12 years 
for each Veda or at least one year for each k&nda (seotion of 
the Vedic samhit&s like the Tai. S.) or until the student learnt 
( one Veda ), as life is fleeting and as there is a Vedic text ‘ one 
should consecrate (the three) sacred fires, while his hair 
is still dark On Jaimini I. 3. 3 Sahara states the objection 
(among other similar matters) that the smrtis speaking 
of brahmaoarya for fortyeight years are opposed to the Vedic 
injunction that ‘ a man who has a son and whose hair is still 
dark should consecrate the (three drauta) fires * (i. e. he must do 
so in middle life, not when his hair is turning grey). Sahara 
gives his opinion that such smrtis being opposed to iruti are to 


849. swu <HR«rlvtwiSTWWif<(5T?$ $qwgrw$ awguf srrpiv^ 

wgrw$ fftpmfamunfuft ■ »ihwn. II. 5 quoted in 

/. ». 628 abore ; «rpr. w. ft- I. 1- 2. 16 hag the 1 gr ipmmv q q *. 

850. werwTviffrtsrvIfot grpt gupr vt vntgmpH 

*ti II. 5; wsTWwfhnrrHSr stM itpwr- 

snjvr i wrcgrwgw I. 9; vide also f$rv»r%f$rg*r 

1. 8. w •, sjfiiu II. 51-53 •, eufmaysi II. 10•, wrawgv 1.2. 6, wrr, w. 3. 

1.1. 2.12-15 1 1 WBM 1. 
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be disregarded 881 and makes fun of them by saying that some 
persons desirous of concealing their lack of manhood observed, 
brabmacarya for forty-eight years and the prescriptions in these 
smrtis to that effect are due to this fact. 85 * The very orthodox 
KumSrilabhatta could not tolerate this light-hearted statement of 
Sahara and rebukes the latter by saying that there is really no 
oontradiotion between the iruii text and the smrti passage, since 
the smrtis themselves prescribe other lesser and alternative 
periods, since it is possible to hold that smrtis speak of 
brahmaoarya for 48 years only with reference to him who 
wants to become a samnySsin immediately after brahmaoarya 
or who desires to become a perpetual student. 888 * 

As the Vedio literature had grown to vast proportions and 
as it was thought necessary to preserve this ancient heritage, 
the ancient sages hit upon the plan of enlisting the whole 
population of the three varnas in the task of preservation by 
making it as their duty to devote as much time as they could 
to the study and conservation of the Vedic literature. Therefore 
various alternatives were proposed viz. studying all the four 
Vedas for 48 years, three of them for 36 or if a man was very 
clever he may finish the study of three Vedas in 18 years or in 
9 years or he should devote as much time as he would require for 
learning one Veda or more. Vide Manu III. 1-2 and Yaj. I. 36 
and 52 for the various alternatives. Spending 12 years for Vedio 


851. As upanayana was usually performed in the 8th year from 
conception or birth, the period of studenthood (if it was to be 48 years) 
would not end till a man became 56. Only a householder could consec¬ 
rate the 4rauta fires. So if the man was to marry after fifty-six his hair 
would be turning grey and by following the smrti rule he would run 
oounter to the Vedio injunction. Thus smrtis would be opposed to druti 
and Jaimini’s conclusion in I. 3. 3 is that when that is the case smrti is 
to be disregarded. 


852. wraswi caorifevrhfHmlhr ftvWw 

ftvqpr I 5IWV on 3r. I. 3. 3. p 169. 

wgrvrf wftwvro: i tw <tst i stw on I. 3.4. p. 186. 

852a. vsnwrvfkviFflvf^vwr- 

wifT»mi*ntftwv?vtfwTisrf ftthrrw: ■ wr 

wwrsnnr (wg 3. 2; i *n»rswtowv'i»«jwwf ! i®;$sj*vfl • ...asht stvvv sw vs-u- 

■npsryvt to: i w trevfo wjj fbrpnf fi(9: n wt vftsrnr* 

vsmfa ati i fkwl jrfhnwt jfaiqftaj'TOil « —vt vt vri*j?«VTfawvt sfiirto 

I Pp. 192-193, 
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study must have been found even in anoient times impossible 
for many among the brahmanas and therefore the Bh&radvSja 
grhya (quoted above in note 850 ) allowed the alternative that 
one should study the Veda till the Godana ceremony (whioh as we 
shall see later on) took place in the 16th year. A6v. gr. sutra 
L 28. 3-4 also prescribes only two alternatives for brahmacarya 
viz. for 12 years or as long as one oould learn the Veda (so 
AAv. contemplated brahmacarya for less than 12 years). 
Haradatta remarks on Ap. Dh. S. 1.1. 2. 16 8 ** that reading Ap. I. 
1. 2.12-16,1.11. 3.1 and Manu III. 1 together it follows that 
every one must observe brahmacarya for three years at least 
for each Veda and when it is said that one may observe 
brahmacarya till one learns the Veda, that means beyond 
three years for eaoh Veda. This appears somewhat opposed 
to the words of AAv. and Bh&radvaja. 

Not only was the study of the Veda made an absolute duty 
for all persons belonging to the three higher varpas, but the 
study of Veda was essential for the performance of the solemn 
Vedic sacrifices. Jaimini 854 lays down that it is only he who 
knows the Vedic portion necessary for a Vedic sacrifice, that is 
entitled to perform that sacrifice. 

Subjects of Study :—The study of the Veda means the study of 
the Mantras and the Brahmana portion of the particular dakha or 
Aakhas. 81 * The Veda was deemed to be eternal and not composed 
by any human author (i. e. it is apauruseya). Jaimini in 1.1.6-23 
establishes that the relation of word and sense is eternal and 
that (in 1.1. 27-32) the Vedas are apauruseya. This is not the 
plaoe to set out or examine the arguments. All) dharmasSstra 
writers proceed on this axiom of the eternity of the Veda. The 
Ved&ntasfitra (L 3.28-29) says that the Vedas are eternal and the 
whole universe (including the gods) emanates from the Veda 


qewv wf/ot gg r wo ' mcvi wrffrtrora; i.mprrlwraihr on 

( wg 3.1) g-fir sr vjffP rvfft «r vrftavuf i on amr. 

U. g. 1.1. 2. 16. 

854. W WTW* W wftgn* l III. 8.18 on which ewr 

says ‘ sniCT srem* i. firvwi 

i vr«rr v sa nihflSfrft i jfc 

mvct wgwrflfiifqrit i >. 

865. Vide anq. eft. q, 24, 1. 31 and aj, j. II. 6. 3 * 
urn on ift. II. l, 33 ‘ JwvTsr wtgpjf w >. 
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and reliance is placed on certain Upanisad passages and on 
Manu L 21, Santi-parva 233. 24 and other smrtis. The Br. Op. 
IV. 5.11 says that the Vedas are the breath of the great Being 
(i. e. the Supreme Spirit, Qod ); in Br. Up. I. 2. 5 the Creator 
(FrajSpati) is said to have evolved all this viz. Rgveda, 
Yajurveda, Samaveda, yajfias and so forth. The SvefcSsvatara 
Up. VI. 18 says that the Supreme Being evolved Brahma and 
imparted the Vedas to him. 856 The Santiparva 8ST says that 
speeoh in the form of Veda is without beginning and without 
end, from which all activities and creation proceed, and that 
the Vedas beoome latent at the periodical dissolution of the 
world and beoome manifest to the great sages again when the 
world is recreated. But the eternity of the Veda and apaurus- 
eyatva of the Veda were interpreted in various ways e. g. the 
Mah&bh&sya says that, though the purport of the Veda is eternal, 
yet the arrangement of words is non-eternal and therefore 
there are various SakhSs ( branches or reoensions ) of the Veda, 
named K&thaka, KalSpaka &c. 858 

From very ancient times the literature to be studied appears 
to have been vast. Vide Tai. Br. quoted above (at p. 271) where 
the Vedas have been declared to be endless. In the Rgveda itself 
( X. 71.11) reference is made to the verseB learnt by the four 
principal priests ( hots, adhvaryu, udgStS and brahma), it is 
also said that persons who studied together showed great 
disparity in their mental advancement (Rg. X. 71. 7) and that 
oo-students feel elation when their friend wins in a debate in 
an assembly. The Sat. Br. ( XI. 5. 7. 4-8, S. B. E. vol. 44, 
pp. 97-98 ) enumerates under * sv&dhyaya ’ rks, yajus formulae, 
s&mans, AtharvShgirasah (Atharvaveda), itihasa-purana, g&thSs 
in praise of heroes ( called NSrasamsIs) *. The Gopatha BrS- 
hmana IL 10 also says * in this way all these Vedas were 
created together with kalpa, rahasya (secret dootrlnes), 


856. vt wsrtw # vt $ srfiwtfjt i d v 

VWltfsSS'F II w. VI. 18 quoted by tfqrcrvpf 0“ 

!• 3. 30. 

857. vrgnsvr wt r g gi i eufV dfwdV f%*vr vm wvfs 

233.24; tfwdcdfwiw nsdv. i ifcfSik trrm 

sinnwct n 210. 19. Both these verses are quoted by 

on I. 3. 28 and 29 respectively. 

858. snj wHt w ft- svfh^ ftrvtfd ovjftaftfd i vocvuf Pndt 

vr vwhsfQ msfdm i rahra'fit wrarw frgr g r y g ffifd i 

^TTHT^T on qrPrft IV. 3. 101, vol. II, p. 315. 

H.D. 45 
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Brdhmapas, Upanisads, itihasa, anvfikhyana, purfina, anu4&- 
eanas, vakovakya &c In the Upanisads frequent mention is 
made of the literature studied by persons before they became 
seekers for the knowledge of brahma . For example, in 
Chan. Up. VII. 1. 2 NSrada tells SanatkumSra that he had 
studied the four Vedas, ItihSsa-purana as the fifth Veda, the 
Veda of Vedas (grammar), pitrya (treatise on srfiddkas), raSi 
(arithmetic), daiva (portents), nidhi (finding out hidden 
treasures), vakov&kya (dialogue or dialectic), ekayana 
(politics), devavidya ( Nirukta), brshmavidya (metres and 
phonetics), bhQtavidyS (exoroising ghosts), ksatravidyS 
( dhanurveda), naksatravidya (astronomy ), sarpavidya (snake 
oharms), devajanavidyS (arts like dancing, singing, preparing 
unguents &o.). The same list is repeated in Chan. Up. VII. 
1.4 and VII. 7. 1. In the Br. Up. 859 II. 4.10 and IV. 5. 11 
there is a similar smaller list. In the Mundaka Up. 1.1. 5 
it is said that the aoarya Angiras told Saunaka who was 
a great householder that the four Vedas and the six angas 
(mentioned in note 775 above) are inferior knowledge and that 
the highest knowledge is that by which the Imperishable One is 
apprehended. Gaut. XI. 19 exhorts the king to rely upon 
the Veda, dharmas&stras, the angas, Upavedas and Pur&pa for 
regulating the conduct of his subjects. Ap. Dh. S. (quoted 
above in note 775), Visnu Dh. S. 30.34-38, Vas.III. 19 and 23, VI. 
3-4 mention the angas of Veda. Panini shows acquaintance not 
only with the Veda and Brahmapas but he knew anoient 
EalpasQtras, Bhiksusufcras and Natasfitras, secular works on 
various subjects (IV. 3. 87-88,105, 110,111,116 ). Patanjali* 80 
(2nd century B. C.) mentions how vast the field of Sanskrit 
literature had become. Yaj-1. 44-45 calls upon the student to 
study every day according to his ability also Vakovakya, 
Pur&na, Nara&aihsl, 8 * 1 gathSs, itihasa, vidyas if he desired to 

859. qv uqtfl 

fftqrws gywt mrr g q Pu r q t qsrrrvgiqnsqtwTf^ 

fass fu ni ft i If- V. II- 4.10. This is the basis of 1.1- 3 

&aihkara explains these in such a way as to show that 
they are parts of tfw and arrgror. ff- IV. 1. 2 also contains a similar 
enumeration of literary works. 

860. wmft Sqn m^r: vfut Rruwr . 

qiqrfaiqqfwfthrm: 5t*q*q uvinftqws i wqpnsq 

vol. I. p. 9. means ‘ SSmaveda that is sung in a 

thousand ( numerous ) ways and modifications 

861. Mit. on Ysj. I. 45 takes «TTT^rVTT: as distinct from sm^ltf li 

‘ utur vjmt foyuu n w ’- 
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please the gods and manes. Fourteen vidySs are generally 
enumerated as in Yftj. I. 3 ( = Matsya 53. 5-6 ), Vayupurfina 
yoI. 1.61. 78, Vrddha-Gautama (p. 632) and other works, viz. four 
vedas, 6 ahgas, puranas, nyaya (logic), mlmamsa and dhar- 
ma^astra. Some added four more to these, viz. the Upavedas of 
Ayurveda, Dhanurveda, Gandharvaveda and ArthasSstra (which 
were affiliated respectively to the four Yedas) and thus the vidyas 
are also spoken of as 18. 868 Kalidasa in the RaghuvamSa (V. 21) 
expressly says that Varatantu taught his pupil 14 vidyas. In 
E.I. vol. VIII, p. 287 (in an inscription of 199 Guptasamvat i.e. 
517-18 A. D.) it is said about SuSarman, an ancestor of Maharaja 
Samksobha, that 'he knew the highest truth because of his 
proficiency in the 14 vidya-sthanas’. Kumarila 88 * in his 
Tantravartika (p. 201) says that vidya-sthanas that are looked 
upon as authoritative in knowing dharma are 14 or 18. The 
Varahsgrhya (6) refers to different preparations for different 
people, viz. a yajnika had to study mantra and Brahmana, 
kalpa (vedic ritual ) and mlmSmsa and one could study at his 
option grammar, the smrtis and vaktra(?) and the Srotriya 
only committed to memory the Veda; the first two were oalled 
snatakas. Numerous grants and inscriptions testify to the 
provision made by kings and well-to-do donors for all branches 
of study. In E. 0. vol. III. T N. 27 there is a grant made by the 
minister Ferumal under the Hoysala king Vlranarasimhadeva 
in 1290 A. D. which provided that each teacher of the Rgveda 
and the other Vedas was to receive a salary of six gadySnakas 
of gold a year and the teacher who taught the boys to read 
Nfigara, Kannada, Tigula (Tamil) and Arya ( Marathi) was to 
reoeive the same salary. The Gadag inscription of the time of 
Vikramaditya VI. (1098 A. D.) refers to the founding of a school 
for teaohing PrabhSkara’s system of MlmSmsS at Lakkigundi 
( E. I. vol. 15 p. 348 ). Vide E. I. vol. I. p. 338 (for endow¬ 
ment for teaching an astronomioal work of BhaskaTa). 

Even in early times a very extensive literature on 
Dharma-£&stra had come into existence. The literature of 
the epics, of kfivyas, drama, fables and romanoes, astrology, 
medioine and several branches of speculation had grown to an 


862. vol. I. 61. 79, nv s grm 223. 21, ( quoted by 

WUTTU? p. 6 ) name the 18 ftnrs. 

863. uftfifrnwh ft wgfetTgrfg r *r u rfw r uft* ftfe <rft- 

p. 201 oi} I, 8. 6 5 Tide also p. 195. 
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enormous extent. On aooount of this vast literature many 
portions of which appealed more to the emotions and intellect 
than the Vedas could, the study of the Veda receded in the 
background and the study of subsidiary works became more 
popular. Therefore the smrtis again and again raise their voice 
and try to impress it upon all that the first duty of a dvijati is to 
study the Veda. The Maitrl Up. VII. 10, though comparatively 
a late work, inveighs against brahmanas studying non-vedio 
texts. 884 Manu (II. 168) says that the dvija who, without study¬ 
ing the Veda, bestows labour upon another lore, is quickly 
reduced to the status ef a fiudra in this very life together with 
his descendants. Kulluka on this verse cites the aphorism of 
Sankha-Likhita 884 ‘one should not, without studying the Veda 
first, study another lore, except the Vedahgas and smrtis*. Vas. 
Dh.S. III. 2 expressly quotes the verse of Manu II. 168 as Manava 
tloka. The Tai. Up. I. 9 speaks of svadhyaya (study of the Veda) 
and pravacana(teaching it or daily repeating it) as tapes and 
joins these two with rta, satya, tapas, 888 dama, tama, fires, 
agnihotra and progeny in order to emphasize that these two are 
the most important and it also exhorts the student on the eve of 
his return home not to neglect his study of the Veda. 

The study of the Veda did not merely oonsist in learning 
the mantras by heart. Samkara in his bhasya on Vedantasutra 
I. 3. 30 quotes a Brahmana text to the effect that he who teaches 
a mantra or officiates at a sacrifice with mantras of which he 
does not know the seer, the deity or the Brahmana (i. e. viniyoga, 
employment or use) falls on a stump or in a pit. 847 The Mit. on 
Yaj. III. 300 quotes a verse of Vyasa to the same effect. Not 
only was the Veda to be committed to memory (i. e. not 
only was there to be pStha) but one had also to understand 


864. swrv STtatR Tirs ft viS fr t a ^u i ^anyuf r *n- 

av. VII. 10. 

865. am t* i 

quoted by on irg II. 168; vW* V W T m flr?? gfif fywt • W ? 

n tfvrnnft n afrcmw ( Jiv. ed. part 1 p. 517 ). 

866. ** «ar w t.uhcnw-. i 

WT» I I. 9. 
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unlw TOwft frw s nr ft vr wi uS vr sfisroit **s- 

on I. 8. 80. 
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the meaning. The Nirukta (I. 18) quotes two verses ®‘* 
which condemn in very strong language one who only commits 
to memory the Veda and does not know the meaning * that man, 
who having studied the Veda, does not know its meaning, is 
indeed a tree, a stump, a mere carrier of a load; he alone who 
knows the meaning secures all happiness; his Bins being 
shaken off by knowledge, he reaches heaven \ Daksa *** II. 34 
says that the study of Veda involves five things viz. first 
committing to memory the Veda, then reflection over its 
meaning, keeping it fresh by repeating it again and again, japa 
(inaudibly muttering by way of prayer) and imparting it to 
pupils. Manu XII. 103 says ‘those who have committed to 
memory the Veda are superior to those who are ignorant of it, 
those who retain their Veda (i. e. who do not allow it to be 
forgotten) are superior to those who only studied it ( and then 
forgot it), those who know its meaning are superior to those 
who simply retain it in memory, those who perform what the 
meaning of the Veda dictates are superior to those who know 
its meaning ’. Sahara 870 says that the real purpose of the study 
of the Veda is the knowledge about religious actions that it 
conveys and that from the mere memorizing of the Veda, no 
rewards are promised by those who know the lore of the 
sacrifices. Visvarupa 871 on Yaj, I. 51 says that he alone is 
really vedaparaga who has made the Veda his own as to the 
spirit (the meaning). Apararka (p. 74 ) quotes a long passage 
from Vyfisa condemning the mere memorizing of the Veda. 878 
Vide also Medhatithi on Manu III. 19. 


868. TOrort Mwgi< ! tq n vbfjj vt qq 

troti vrqwgqft wreftifr srmftvjwncwr« vqqtfhmftqntf ■ sm- 

jrrftv w ti 1.18. 

869. fr q ^ ra rc ot qft wv: i 3 q i * nw i f| 

qwr«n ll qw II. 34 quoted by the (Jun® on VT III. 310 and srawi; p. 126. 

870 jst ft twvisfi w w kqfaqq i w w 
Wei I p- 6. This passage is quoted by ibjT® on ng III. 1. 

871. gwnrar yfremu w qe imn w ywnft wvfo 

qqnrcn^vv w frq v rcn fjk i on tn. I. 61. 

872. Two or three verses may be quoted; w tqqWHliw tfnifor WlOiq 
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V w I smt^ pp. 74-76 quoting nrtw; printed 

yfg nm (Twmi14. 86-87) has the <rrq ‘vt...wrvtq;’. arfeniweqnt ( Jiv. I. p, 
617 ) has the first two verses quoted here. 
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In spite of these excellent precepts it appears that from 
very ancient times the Veda was only committed to memory and 
most men learned in the Veda never cared to know its meaning. 
The Mah&bhfirata m speaks disparagingly of the tirotriya as 
having an intellect dulled by the constant repetition of the 
anuv&kas of the Veda. Further there was always an under¬ 
current of the belief that the mere memorizing of the Vedic texts 
conferred great sanctity on the memorizer and removed all 
sins. As time went on these ideas beoame supreme and the 
neglect of the meaning of the Veda has gone so far that among 
many modern orthodox brShmapas there is a belief that the 
meaning of the Veda cannot be known and it is futile to try to 
find its meaning. The Tai. Br. says that a man’s sins are 
destroyed by the Veda and by sv&dhyaya. In Vas. Dh. S. 37.1, 
Manu XI. 345, Yaj. Ill, 310 and in numerous other places it is 
said that sins do not affect a man who studies the Veda and that 
the study of Veda destroys sin. Vas. Dh. S. 28.10-15 speaks of 
about 35 groups of Vedio hymns (like the Aghamarsapa, Bg. 
X 190) by silently muttering which a man is purified of his 
sins; but Vas. Dh. S. 27. 4 is careful to add that Veda study 
only removes such sins as are committed through ignorance or 
carelessness. 874 Similar provision for removal of sins by the 
muttering of the Vedic mantras is made in Viapu Dh. S. 56. 
1-27, Yaj. III. 307-309, Manu XI. 248-260 &o. 

Not only was the Veda to be committed to memory, but 
when learnt it was not allowed to slip from one’s mind. 
Ap. Dh. S. I. 7. 21. 8 makes ‘ brahmojjha ’ (i. e. abandoning what 
is learnt) a grave sin along with drinking wine and others. 
Similarly Manu XI. 56 and Yaj. III. 228 also treat it as equal 
to drinking wine or the murder of a brShmana. 

Similarly Manu IV. 163 forbids nastikya 87 * (holding that there 
is no soul or no Hereafter) and the reviling of the Veda and in 

873. it i a r gyreim 

132. 6 and 10. l. 

874. nr i «m i q ig quit 

giAS 27. 4; this Terse is also Anan. ed.) r. 102. 

876. Even in the Egveda reference is made to people who did not 
look upon Indra as a god ‘ fl ’ sg. X. 86.1. We saw above (p. 26) 

that the dasyus are often spoken of as 1 avrata, ayajfia and adraddha ’ 
( vide Eg. 1. 61. 8,1. 76. 9, VII. 6. 3 ). In the Kathopani;ad ( I. 20 
Naciketas says that people existed who thought that there was no 
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XI. 5$ regards the latter as a grave ein equal to drinking wine, 
while YSj. III. 288 treats it as grave as brahmahatyS. Gaut. 21. 
1 mentions the nSstika among patitae along with brShmana 
murderer and drinker of wine. Visnu Dh. S. 37. 4 inoludes the 
reviling of Veda among upapStakas (lesser sins). Manu II. 11 
says that he who disrespects veda and smrti by relyihg on 
syllogistic reasoning is a re viler of Veda and a nSstika (atheist) 
and should be excluded from sooial intercourse by good men. 
Vas. Dh. S. XII. 41 says ' to hold the vedas as unauthoritative, 
to carp at the words of the sages, and to be wavering on all 
points lead to one’s destruction ’. Vide Visnu Dh. S. 71. 83 and 
AnusSsanaparva 37.11 for the same (in the latter the 2nd pSda 
is fiSstrSnSm cSbhilanghanam). 

Another striking feature of the anoient educational system 
was the total absence of any prior agreement about fees for 
teaching students. So early as By. Up. IV. 1.2 we find Yajnavalkya 


( Continued, from last page) 

survival of the soul after death and Yama declares that he who does not 
believo in the world hereafter again and again comes within hisgrasp (2.6). 
The word «nfl(IW is derived by in * arfvTWT%f%g rrfib > IV.4. 60 

(the meaning being wrffcr vrjJta vnt wfafor). The T ( of mrarc ) 
on the yftfla t q t n? V- 284 ( Madras ed.) regards as the founder of 

materialism and the com. on the same quotes a verse ( p. 285 ) 

‘wfvgtat wvt Hwspprai i g feulgqgHH t sftfsftfitr fgsprfilM 

This verse is quoted in the Hfrqj r u wg g ( wwfaqsfa ) also, tot® on mg 
IV. 163 says ‘ ffcxvrwwwnft i sr*#* nfifrmpf 

swvwt Hr* while (II. p.395) 

explaining Manu III. 150 says 4 *nffcr qnarreft wgff 
.nwft WlRjWflt Manu IX. 225 prescribes banishment from the capital 
for herstics (pSfapdastha). TV«®j*Fr III. 18. 27-28 speaks of the 
teaching of mvmtv as i si^TTT^ vf%’ 

fffff vwgwgt * PrfiRv *v«?siTTHqT«vit i vmntlH f% g ircwm 

gvvit >. «TOt*( verse 180 ) regards a wn%rar as an unfit witness 

In general. The Sarvadardanasaihgraha gives a synopsis ©£ the viowa 
of CffrvBka and the of composed about 528 (A. D.) 

also summarises the views of s^taTTTcT (ed. in B. I. series by L. 
Suali ). The MahBbh?I$ya (vol. III. pp. 325-326 ) refers to Lokffyata. 
The well-known verse ^ fTc^r ^cf TOWcj I 

’ oocursinthe in its summary at the end 

of] the section on ^rn'fo3 , ?fw. The verse 80 succintly 

expresses the cftsrnm view ‘ <7tarnr<n wn% sfrft w • wf- 

toT w fWtfr w TO ynrrmt: ll K ftfrih means wfa. A comprehensive 
history of Indian Materialism would be a very interesting work but it 
has yet to be written. 
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saying to king Janaka who offered to giro him a thousand cows, 
an elephant and a bull ( or as Samkara explains an elephant- 
like bull), ' my father was of opinion that without fully 
teaching a pupil one should not receive any reward from 
him \ 878 Gaut. 877 (II. 54-55 ) says that at the end of his studies 
the student should request the teacher to accept the wealth that 
he oould offer or ask the teacher what should be given and after 
paying or doing what the teacher wants or if the teacher 
allowed him to go without demanding anything, the student 
should take the ceremonial bath (i. e. return home ). The Mv. 
gp. (III. 9. 4) has almost the same words. The Ap. Dh. S. 878 
(1. 2.7.19-23 ) requires the student to offer at the end of his 
studies, whatever their extent may be, a daksinS obtained from 
proper sources to his teacher according to his abilities and that 
if the teacher is in straightened circumstances, to offer him a fee 
even by begging from a person who is of the ugra caste or from 
a dudra and that after offering a fee or doing even a very 
strikingly good turn Ito his teacher he should not boast of it 
to others nor should he ever dwell in his mind over it. The 
ideal ;was that the daksina (fee) offered to the teacher at the 
end of study was simply for pleasing or propitiating the teaoher 
and was not a complete equivalent of or compensation for the 
knowledge imparted. Manu (IL 245-246 ) says that the student 
need not give anything to the teaoher till his snana; when he is 
about to return home, he may offer to his guru some wealth; that 
the gift of a field, gold, a cow, or a horse, of even shoes or an 
umbrella, of a seat, corn, vegetables and clothes (either singly or 
together) may engender pleasure in the teaoher. The Chan. Up. 878 
III. 11.6 eulogises brahmavidyS by declaring it to be more valua¬ 
ble than the gift of the whole earth together with all its wealth. 
The smrtis 880 declare that even if the guru teaches a single 


876. wrtaw vrspTFfvt fast afotfi i tv. iv.1.2. 

877. {tarot i gtvtggnrwv vr i «t). H.54-65; fcmwt 
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III. 11. 6. 
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letter to the pupil, there is nothing in this world by giving 
whioh the pupil oan get rid of the debt he oweB. The MahS- 
bh&rata says ( ABvamedhika 56. 31) that the teaoher'a satisfac¬ 
tion with the student’s work and conduct is indeed the proper 
dakgins.* 81 Y&j. I. 51 says that one should give to his teaoher 
what he ohooses to ask as dak?in& and K&ty&yana m quoted by 
AparSrka ( p. 76) prescribes that a brahmans pupil may give a 
cow, a princely one a village, a vaitya a horse (if able to do so). 
It has been shown above (p. 355 ) how kings and others made 
gifts of lands or provided for salaries to teaohers. One of the 
earliest record about university scholarships is contained in the 
Bahur ( near Pondichery) plates of Nypatungavarman in whioh 
we find a grant to a Vidy&sth&na (a seat of learning) for 
promotion of learning (E. I. vol. 18 p. 5 ). In E. I. vol. 15 p. 83 
there is provision of 30 mattars of land for professors leoturing 
to ascetics and of eight mattars to teachers giving lessons to the 
youths in a monastery (in the times of Calukya Somes vara I 
at Sudi in Dharwar District in iake 981). The Peshwa distri¬ 
buted to learned brShmapas every year daksina which rose to 4 
lakhs of rupees a short time before 1818 A. D. It may be stated 
that even in the 20th century there are numerous brahman a 
teaohers of the veda and the s&stras who. teach pupils for 
years without stipulating for any fee or even receiving any¬ 
thing from them. 

According to Manu II. 141, Sankhasmrti III. 2 and Visnu 
Dh. S. 29.2 a teaoher who teaohes the Veda or the Ved&ngas for 
money or for his livelihood is called an TJp&dhy&ya. Y&j. III. 
235 and Visnu Dh. S. 37. 20 and others include teaching for 
money ( and also learning from a paid teaoher) among upap&ta- 
kas (lesser sins). Manu III. 156, AnuB&sana 23.17 and Y&j. I. 
223 say that he who is a hired teacher (bhrtakadhy&paka ) and 
he who learns from such a teaoher are not fit to be invited at a 
sr&ddha. ButMedh&tithi(on Manu II. 112 and III. 146), the Mit. 
( on Y&j. III. 235 ), the Sm. G. and others say that a person does 
not become a hired teacher by accepting something from a 
pupil, but that what is condemned is making a stipulation before¬ 
hand that one would teach only if a certain sum or if so much 

881. tifW vffcWt ^ gewt i 66. 21. 

882. aftsrfgraw srt *mft i emvrvw quoted by 

p. 76. The same is quoted as vmerc’s by on in. I. 61. 

H. D. 46 
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were paid or delivered. 883 In distress, Manu X. 116 and Y&j. 
III. 42 allow even suoh stipulations for the purpose of securing 
one's livelihood. 

The Mah&bh&rata (Adi. 133. 2-3 ) shows that when Bhlsma 
appointed Drona as the teacher of the Pandava and Eaurava 
princes he bestowed on him wealth and a well-furnished house 
full of corn; but there was no stipulation. 

It has been shown above (p. 113) that it was the king's duty 
to support learned men and students and to see that no br&hmana 
died of hunger in his kingdom (vide Gaut. X. 9-12, Visnu 
Dh. a IIL 79-80, Manu VII. 82-85, Yaj. L 315, 333). So a 
student, when the teacher demanded a heavy fee at the end of 
studies, could theoretically at least approach a king for the fee. 
E&lid&sa draws in Raghuvamsa V a graphic picture how Vara- 
tantu demanded a daksinS of 14 crores from his pupil Eautsa 
who approaohed Raghu for the same and would not take more 
than his requirements. Sometimes the teacher or his wife, 
according to legends, demanded fanciful daksin&s. For example, 
Uttahka was asked by his teacher’s wife, when he urged her to 
take something, to bring the ear-rings of the queen of the reigning 
king ( vide Adiparva ohap. 3 and ASvamedhika-parve 56). 

It would be interesting to see how far corporal punishment 
of pupilB was allowed in ancient India. Gaut. 884 (II. 48-50) 
lays down that pupils are to be regulated (ordinarily) without 
beating; but if it is not possible to control the pupil ( by words 
&c,) then he may be struck with a slender rope or with a split 
bamboo; that if the teaoher struck (the pupil) in any other way 
(e. g. with the hand &c-) the teacher should be punished by the 
king. The Ap. Dh. S. I. 2. 8. 29-30 oalls upon the teacher to 
censure (by words) a pupil when he commits a fault and to 
employ according to the gravity of the offence any one or more 
of the following punishments till the pupil desists, viz. threatening 
(the pupil), refusing to give him food, drenching him in cold 
water and not allowing him to come in his presence. 888 The 


83 jtoww H i wftrrqnr i u ft qm feu uuuwu- 

yffotiw ws 113 sfsq miqq uftft i qay wf «r newi m Sim t 

fen* us II. 112. 

884. i inpvnt t m*. viwt 

wrtvj nfhm II. 48-60. 
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uuumnu i suv. u. s, 2. 8. 29-30. 
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MahabhSsya 888 (vol. I. p. 41) refers to the fact that when a pupil 
pronounced a wrong accent (e. g. anudatta in place of ud&tta ) 
the upSdhySya slapped him (on the back probably). Manu 
VIII. 399-300, Visnu Dh. S. 71, 81-83, NSrada (abhyupetyS- 
dudrusa, verses 13-14) follow Gautama as to corporal punishment, 
but add that beating should be on the back only and never on 
the head nor on the ohest, while Narada further rules that the 
beating should not be exoessive. Manu (VIII. 300) says that 
the punishment in case of violation of these rules by the 
teacher is that for a thief and (VIII. 399 ) extends the same 
rules to the son and the wife. Manu II. 159 recommends that 
in imparting instruction about the right path of conduct, one 
Bhould use sweet persuasive ( not high-toned) words. 

A few words must now be said about the education of 
ksatriyas, vaidyas and Sudras. According to Gaut. XI. 3 a king 
should be well-grounded in the three Vedas and in Anvlksikl 
(i. e. metaphysics) and in XI. 19 Gaut. says that the king has to 
rely for oarrying out his duties on the veda, the dharma&stras, 
the subsidiary lores of the veda, the upavedas and purSnas. 
Manu VII. 43 and Y&j. I. 311 say that a king should be profi¬ 
cient in the three Vedas, in metaphysics, in dandanlti (the 
art of government and statecraft) and in varta (eoonomio life 
and production of wealth). These directions were probably 
meant to be an ideal and very few kings ever went through all 
this. If any conclusions are to be drawn from the stories in the 
Mah&bh&rata, we may say that princes at least hardly ever went 
to a guru's home, but teaohers were engaged to teach them ( as 
Drona was engaged by Bhlsma) and they became profioient in 
military skill. Alberuni(tr.by Sachau 1888, vol. I p. 135)says that 
br&hmanas taught the veda to ksatriyas, but he is probably 
drawing only on the rules given in the smrtis. Kings left 
ecclesiastical matters to their purohita and were always to rely 
on him for advice. Gaut. 887 XI. 12-13 and Ap. Dh. S. II. 5.10. 
16 require that the purohita was to be a learned man of good 
birth, endowed with polished speech, a fine form, middle age 
and high character and that he was to be well-versed in dharma 
and artha. ASv. gr. III. 12 describes bow the purohita is to 
prepare the king for battle. Kaut> in his Arthad&stra after 

886. v wrtft wfS»^pnwrnm^ wtat qrc i wiwrw 

i rol. I. p. 41. 

887. imM w ftwi fow i yiyrc v ttflslcMei »«nq|rf w v fany 

amrqjri emiPr • A *1.12-13. 
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stating several views gives bis own opinion that the vidySs for 
a prince are four (the same aB those of Manu and Yftj. above), 
that after the caula is performed the prinoe should learn the 
alphabet and aritbmetio and when upAnayana is performed he 
should learn the four vidy&s till he is 16 years old and may 
then marry (I. 5), that in the first part of the day he should have 
instruction in elephant riding and horse riding, riding in ohariots 
and in arms and the latter part of the day he should devote to 
hearing pur&nas, stories, dharmaSSstra and artha&Sstra (politics). 
In the Hathigumpha Inscription ( 2nd century B. 0.) there is 
a reference to rupa (currency), ganana ( finance and treasury 
accounts ), lekha ( official correspondence ) and vyavahara (law 
and judicial administration) as the subjects which Kh&ravela 
mastered as heir-apparent from his 15th year to his 24th (vide 
E. I. vol. 20 p. 71 at p. 81, J. R. A. S. 1918 p. 545, I. H. Q. vol. 14 
for 1938 p. 459 ff.). In the K&dambarl also B&na shows that 
prince Candrfiplda did not go to a teacher’s house but that a 
school was built for him outside the capital where he learnt 
from his 7th to the 16th year. 

As to the education of ksatriyas in general we have hardly 
any directions in the dharmat&stra works. But that there were 
several learned ksatriyas and vaityas who sometimes became 
teachers cannot be denied. Kumarilabhatta says ( on Jaimini 
I. 2. 2) that adhy&pana 888 is not a special characteristic for 
recognising that a man is a br&hmana, since oertain ksatriyas 
and vaidyns who have given up the observation of the caste 
rules also do so. 

About the education of vaisyas there is still less material. 
Manu X 1 lays down generally that the three varnas (includ¬ 
ing vaidyas) are to learn the Veda, ( X. 79 ) that trade, cattle- 
rearing and agriculture are the means of the vaiSya’s livelihood 
and that (IX.328-332)the vaidya should never think of giving up 
cattle rearing, that he should know the prices of jewels, coral 
and pearls, of metals and clothes, of perfumes and salt, the 
sowing of seed, the qualities and defects of soils, measures and 
weights, the different grades of qualities of goods, the profit 
and loss in trade, the rates of pay for servants, various alpha¬ 
bets and the places where saleable artioles are produoed or 
manufactured. 

888. 3w rn « r wiM fi mnmqriWfcvnffi v fflwnnffo w jn* 
i nnpnfifar p. 108. 
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Yaj. II. 184, NSrada (abhyupetya6usrus5 16-20) indicate that 
boys were apprenticed with master artisans to learn several 
iilpaa (crafts) like preparing ornaments 888 of gold or for learning 
dancing, singing &o. An apprentice was to stipulate how 
long he would stay with the master craftsman, that even if 
he learnt the craft earlier than the stipulated time he was still 
to stay with the teacher and work for him till the period was 
over, that the teacher was to give food and lodging to the 
apprentice and to appropriate the proceeds from his work, that 
if the apprentice left the teacher before the time fixed even 
though the teacher was ready to teach him, he was to be 
compelled to stay with the teacher and to be imprisoned or 
sentenced to whipping by the king if he would not stay. 

As for the education of the tudra, there are hardly any rules 
in the dharma&stras. He gradually, as stated above ( at 
pp. 120-121), rose in status and was allowed to engage in orafts 
and agriculture and so the same rules might have been applied 
to him as to vaisya apprentices. The Sudra oould listen to 
the recitation of the MahSbhSrata and the pur&nas as shown 
above ( at pp. 155-156 ). 

It appears that in very ancient times the status of Indian 
women as to education was much higher than in medieval and 
modern times in India. Several women are stated to have been 
the composers of Vedio hymns; e. g. Rg. V. 28 is ascribed to 
Vidvav&rS of the Atri family; Rg. VIII. 91 to Apal& of the 
same family and Rg. X. 39 to Ghosa Kakslvatl. The Br. Up. 
II. 4.1. shows that Maitreyl, one of the two wives of YSjna- 
valkya, the great philosopher of ancient India, was herself a 
very earnest seeker after true knowledge and she prayed to 
Ysjnavalkya that he should impart to her such knowledge as 
would make her immortal. 8,0 In the same Upanisad (III. 6 and 8) 
we find that among the several interlocutors in the court of 
Janaka, king of Videha, who propounded several questions for 
solution before Yftjfiavalkya, GSrgI VScaknavI occupies a very 
prominent position. She pursued YfijSavalkya with subtle and 
searching questions till ultimately he was forced to warn her 
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not to probe too much into the nature of tbe First Principle 
which was beyond mere human reason and logical questioning 
or otherwise she might die by the fall of her head. Then she 
desisted, but her unquenchable thirst for philosophical 
knowledge again swelled up and she put two questions to 
Yijfiavalkya hoping to confound him. In the same Up. (Br. 
Up. VI. 4.17) there is a rite prescribed 891 for one who desires 
to have a learned daughter. As in the very preceding sentence 
a prescription is given for one desirous of having a son who 
would master the three Vedas, it naturally follows that the 
learning of the daughter must refer to the same topic. But 
Samkara, in whose day women were debarred from learning the 
Vedas, could not but explain the word ' pandits’ as referring to 
profioiency in domestic work. It has been shown above (p- 294) 
that upanayana and veda study were allowed to women by 
H&rlta. In the daily rsitarpana (Aiv. gr. III. 4 ) among a host 
of sages water is offered to three women as teaohers viz. GSrgI 
Vftcaknavl, Vadava Pratitheyl and Sulabha Maitreyl. The very 
fact that the Ka6ika on Panini IV. 1. 59 and III. 3. 21 teaches 
the formation of acarya and upadbyaya as meaning a woman 
who is herself a teacher ( and not merely the wife of a teacher) 
establishes that the ancient grammarians were familiar with 
women teaohers. Patafijali teaches 8 ®* how and why a 
brfthmana woman is called Apisala (one who studies the gram¬ 
mar of Apidali) and Kadakrtsna (one who studies the mlmamsa 
work of Kfisakrtsna). He also states the formation of the 
appellation ‘ AudameghSh ’ (meaning the pupils of a woman 
teacher oalled Audameghya). Gobhila 883 gr. II. 1.19-20 prescri¬ 
bes that when the bride pushes forward with her foot a mat the 
bridegroom should make her repeat the mantra ' may the way 
which my husband goes by be also assigned to me ’ and that if 
she does not repeat this mantra (through bashfulness & 0 .) he 
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should repeat it substituting the words ‘ to her ’ for * to me \ 
In the K&thaka 8 ** gr. 25. 23 it is said that the Anuv&ka 
beginning with ‘sarasvati predara-ava ’ ( of 21 verses) was to be 
reoited both by the bride and the bridegroom acoording to some 
teachers. All this shows that women could recite Vedic 
mantras in the sutra period. The Kamasutra of V5tsy5yana, 885 a 
remarkable though in some places a filthy work, prescribes that 
women should study the K&masutra and its subsidiary angas 
(viz. the 64 kal&s such as singing, dancing, painting &o.) before 
they attain youth (i. e. in their father’s house) and after marriage 
with the husband’s consent. In the 64 kal&s enumerated in 
that work (I. 3.16 ) are included prahelik&s (riddles of words), 
pustakav&cana (chanting from books ), kavyasamasyS-pfirana 
(composing a suitable portion of a verse to fit in with a portion 
given), knowledge of lexicons and metres &c. We read in the 
epics and the dramas like the S&kuntala of women writing 
messages to their lovers. In the Malatlm&dhava Bhavabhuti 
tells his readers that the fathers of the hero and the heroine 
studied in their youth together with K&mandakl at the feet 
of the same master. From anthologies like R&jadekhara’s 
Sfiktimukt&vali we learn that there were poetesses like VijjS, Sits 
&c. All these facts tend to indioate that literary attainments 
among women were not totally unheard of in ancient India. 

But gradually the position of women became worse and 
worse. In the Dharmasutras and Manu woman is assigned a 
position of dependence and even women of higher classes came 
to be looked upon as equal to sudras so far as Vedic study and 
several other matters were concerned. Gaut. 18.1, Vas. Dh. S. 
VL 1, Baud. Dh. 9. IL 2.45 and Manu IX. 3 say that women have 
no independence and in all stages depend upon men. We have 
seen (at p. 265) also that all the samsk&ras (except marriage) were 
performed in the case of girls without Vedic mantras. Though 
according to the Purvamlm&msa the husband and wife were to 
perform Vedic sacrifices together (Jaimini VI. 1.17-21) still 
women*** were only associated with their husbands and all the 
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notions to be done by the sacrifioer (yajamSna) were to be done 
only by the husband except where the texts expressly requested 
the wife to do certain things suoh as examining the fijya or repeat¬ 
ing certain mantras (VI. 1.24). Jaimini says that the husband 
and wife were not equal and Sahara explains that the yajamSna 
is a male and is learned, while the patnl is a woman and has 
no vidya. Medhatithi®* 7 on Manu II. 49 raises the interesting 
question why brahmaoSrins when begging for alms used a 
Sanskrit formula (bhavati bhiksam dehi) which language ladies 
do not know. He replies that women can understand that 
vernacular words which they use being similar to Sanskrit 
words must be derived from them and that these few well- 
known Sanskrit words they oan easily grasp. Besides even in 
Vedio times there was a tendency as in many other countries to 
make sarcastic references to women. The Bgveda® 9 ® VIII. 33.17 
says “ Even Indra said ‘ the mind of woman cannot be control¬ 
led ; and also her intellect (or power) is slight ’ ”; in Eg. 
X. 95.15 *** ‘ there is no truth in the friendship of women ; they 
have the hearts of hyaenas ’. The Sat. Br. XIV. 1.1. 3 exhorts 
a person studying the Madhu-vidyS not to look at ‘ woman, 
6udra, the dog and the black bird that are all untruth ’. In 
Manu IL 213-214, AnusSsanaparva chap. 19. 91-94, chap. 38 
and 39 there is severe condemnation of woman. Suoh ideas, and 
ideas about pollution and the early marriage of girls are 
probably responsible for the great lack of literacy among 
women in medieval and modern times. 

As literary education among women was in a languishing 
state or almost nil, the question of co-education hardly arises. 
There are no doubt faint indications that when women could 
at all devote themselves to learning, they must have been taught 
with male pupils. Poets like BhavabhQti (in the Malatl- 
m&dhava) envisage a state of society in which a woman (like 
Kamandakl) learnt at the feet of the same master along with 
male students (like BhQrivasu and DevarSta, who later on 
became ministers of states). 
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The house of the ac&rya where the student learnt was called 
ficfiryakula (vide Ch5n, Up. II. 23. 2, IV. 5. 1., IV. 9.1, VIII. 15. 
1). The teacher who presided over a large establishment of 
pupils was called kulapati ( e. g. Kanva is so referred to in 
the Sakuntala, vide note 134 above). 

It is outside the scope of this work to show from tlio 
numerous inscriptions and copper-plate grants that have been 
published so far, how ancient kings and rich private persons 
made substantial grants to famous schools, colleges and univer¬ 
sities. There were famous universities at Taksasila (modern 
Taxila ), Valabhi, Benares, NalandS, Vikramasila &c. For an 
account of the university of Nalanda in the 7th century 
reference may be made to the accounts given by the two Chinese 
travellers Yuan Chwang (vide Watters vol. II. pp. 109, 246 ) 
and Itsing ('Records of the Buddhist Religion*by Dr.Takakusu 
pp. 154,177 &c.). Most of those seats of learning were endowed. 
One of the earliest of such grants is that of the Pallava 
Nrpatunga-varman (Babur Plates, E. I. 18 p. 5 ) whereby three 
villages were bestowed as a source of revenue (vidyabhoga) 
for the promotion of learning to the residents of a seat of 
learning ( vidyasthana, a college) at Vagur. The Kavya- 
mlmamsa of Rajasekhara (in chap. 10 ) calls upon the king to 
hold assemblies of poets and learned men, to arrange for their 
examination and to distribute rewards to them in the manner 
of such ancient kings as Vasudeva, Satavahana, Sudraka, 
Sabasanka. It also says that in Ujjayinl such poets as Kalidasa, 
Mentha, Bharavi, Haricandra were examined and in Pataliputra 
(modern Patna) such famous sastrakaras as Panini, Vyadi' 
Vararuci, Patanjali, Varsa, Upavarsa, and Pingala were 
examined. 

The salient features of the educational system outlined in 
the Dharma&astra works are the high and honourable position 
assigned to the teacher, the close personal contact of the pupil 
with the teacher and individual attention, the pupil’s stay with 
the teacher as a member of his family, oral instruction and the 
absence of books, stern discipline and control of emotions and 
the will, cheapness (as no fees were stipulated for). The 
Indian system compares most favourably with any system of 
education of the West, whether in Greece or Rome or any other 
country. It gave to the students a more or less literary educa¬ 
tion, particularly of the Vedic literature and of philosophy, 
grammar and other subjeots ancillary thereto. The principal 
H. D. 47 
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effort was directed towards the conservation of the ancient 
literature rather than to the creation of fresh literature. In 
these respects it was similar to the Grammar Schools of 
England and to the Universities of Oxford and Cambridge as 
they were till about the middle of the 19th century. The defects 
of the Indian system were that it was too literary, there was 
too much memorizing, boys under it had hardly any instruction 
in useful manual arts and crafts, the studies were not brought in 
contact with practical life. The discipline was rigorous and 
joyless. Many of these defects were due to the exigencies of the 
caste system which assigned particular avocations to particular 
castes. We cannot and should not compare the system with 
the systems of education prevalent in the 20th century, when 
several subjects such as literature, music and the fine arts, 
handicrafts, mathematics, science, history and geography are 
taught in the schools to all boys and when it has been recog¬ 
nised that education is a prime concern of the State. 

The four Veda-vratas :—Among the samskaras enumerated 
by Gautama there are four Veda-vratas (Gaut. VIII. 15). 
These four are also included in the 16 samskaras by several 
smrtis. Their names and procedure differ considerably in the 
several grhyasutras. Some grhyasutras like Par. do not 
describe them. A brief reference will be made to them here. The 
Asv. gr. I. 22. 20 900 says in general words that in the vratas 
all the ceremonies beginning from shaving the head up to 
paridana (i. e. A6v, gr. I. 19. 8 to I. 20. 7 ) that are performed at 
the upanayana are repeated each time with each vrata. And the 
four vratas according to the Asvalayana smrti (in verse ) were 
MahanamnI vrata, Mahavrata (Ait. Ar. Land V), Upanisad 
vrata and Godana. Each vrata is to be performed for a year. 
Vide Laghu A&valSyana 11th section (Anan. Ed ). The San. 
gr. (II. 11-12 ) describes, after the student is instructed in the 
sacred GSyatrl, four vratas (observances) called Sukriya 
(which precedes the study of the main part of the Bgveda), 
the Sakvara, Vratika and Aupanisada vratas (which three 
precede the study of the different sections of the Aitareya 
Aranyaka). The observance of the first of these (viz. Sukriya) 
lasted for three days or twelve days or one year or as long as 
the teacher liked and the observances of the other three were to 
be kept for one year eaoh (San. gr. II. 11.10-12, S. B. E. vol. 29 
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p. 77 ). At the beginning of each of these three vratas there is 
a separate upanayana, followed by a ceremony called Uddlk- 
sanika (giving up the preparatory observances) and then the 
vrata is to be performed for one year. The Aranyaka is to be 
studied in the forest out of the village. Manu II. 174 prescribes 
that at the time of the beginning of each of these vratas the 
student had to put on a new deer skin, a new yajfiopavlta and 
a new girdle. The Gobhila grhya III. 1. 26-31 (which is 
connected with the Samaveda) mentions the vratas as 
Godanika, Vratika, Aditya, Aupanisada, Jyestha-samika, each 
lasting for one year. It adds that some do not observe the 
Aditya-vrata. The godana vrata is connected by the Gobhillya 
with the samskara of godana (to be described below ) and it 
prescribes certain observances for it such as removing all hair 
on the head, chin and lips; avoiding false-hood, anger, sexual 
intercourse, perfumes, dancing and singing, collyrium, honey 
and meat; not wearing shoes in the village. It also prescribes 
that wearing the girdle, begging for food, oarrying a staff, 
daily bath, offering a fuel-stick, and clasping the teaoher’s feet 
in the morning are common to all vratas. The Godanika 
enabled the student to study the Purvarcika of the Samaveda 
(i. e. the collection of verses sacred to Agni, Indra and Soma 
Pavamana). The Vratika was introductory to the study of the 
Aranyaka ( excluding Sukriya sections ); the Aditya vrata to 
the study of the Sukriya sections; the Aupanisada-vrata to the 
study of the Upanisad-br§hmana; the Jyestha-samika to the 
study of the Ajya-dohas. The Kh. gr. II. 5. 17 if. speaks of the 
same vratas as Gobhila. Those who observe the Adityavrata 
wore one garment, did not allow anything to come between 
them and the sun ( except trees and the roofs of houses ) and did 
not descend into water more than knee-deep. The Sakvara 
vrata was kept for one year, or for three or six or nine. Those 
who observe this vrata study the Sakvarl or MahanamnI verseB. 
Vartika 90 ' on Panini V. 1.91. (tadasya brahmaoaryam) mentions 
the Mahanamnls and teaches the derivation of Mahanamnikam 
(as the period of brahmacarya devoted to the vrata of tho 
Mahanamnls). There were certain peculiar observances for 
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this such as bathing thrice a day ( Gobhila III. 2. 7-46, Kh. 
gr. II. 5. 23 ff.), wearing dark clothes, partaking of dark food, 
standing by day, sitting by night, not seeking shelter when 
it is raining, not crossing a river without bathing in it 
(the virtue of the Mahanamnis is centred in water). After the 
student has kept his vow for one-third of the time prescribed^ 
the teacher is to sing to the student the first stotriya of the 
Mahanamnis 808 (viz. the three mantras, vida maghavan, 
abhistvam, evahi sakro) and in the same way the two other 
stotriyas ( each consisting of three mantras). They are to be 
sung to the student who has fasted, has closed his eyes, has 
dipped his hand in a brass vessel full of water in which all 
sorts of herbs are thrown and whose eyes are veiled with a 
new piece of cloth, the student is to keep silent and abstain 
from food for one day and night (or three), to stand in the 
forest till sunset (and return to the village in the night), 
should sacrifice with mahavyahrtis ; look at fire, clarified butter, 
the sun, a brahmans, a bull, food, water and curds; then salute 
the teacher, break his silence and give a fee to the teacher and 
offer a mess of cooked food to Indra and give a dinner to the 
teacher and all co-students. The same rules apply to the 
Jyesthasamika vrata (introductory to the study of the three 
Ajyadohas 808 viz. ‘ murdhanam divah, tvam visve, nabhim 
yajnanam). The student who undergoes this has to observe 
certain rules throughout his life viz. he cannot marry or have 
sexual intercourse with a sudra woman, cannot eat bird’s flesh, 
he should not restrict himself to one kind of corn or one country 
and should always wear two garments, should bathe in water 
drawn with a vessel and should not eat in an earthen pot or 
drink water from it. 

The Baud. gr. III. 2. 4 ff says that there are vratas of one year 
each which precede the study of certain brahmana texts (of the 
Krsna Yajurveda); they are hotarah 90 ‘, fiukriyas, upanisadah, 
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godanam and sammitam and it describes them in detail. For 
want of space all these are passed over. The Samskara-kaustubha 
( pp. 571-580 ) gives in some detail the procedure of the Maha. 
namnl vrata, Maht vrata, Upanisadvrata and Godanavrata. It 
states that the Mahanamnlvrata is performed in the 13th year 
from birth and Godanavrata in the 16th. It appears, however, 
that these vratas gradually fell into desuetude and medieval 
writers often pass them over altogether or barely mention them 
and emphasize only the general observances of brahmaearins 
viz. celibacy, begging for food, avoiding honey, wine and 
singing &c. For example, the Smrfcyarthasara 905 ( p. 6 ) refers 
to Savitrlvrata, then the vrata for Vedic study and then the 
Aranyaka vratas. The Mit. on Yaj. I. 52 ( vedam vratani va 
param nltva) explains * vratam ’ as simply the duties of the 
student already enumerated by Yaj. (among which the specific 
vratas of MahanamnI &c. do not figure). 


If the student failed in observing the specific vratas, he 
had to perform prayascitta by undergoing the prajapatya 
penance thrice or six times or twelve times. If the brahmacarl 
is guilty of failing in his daily duties of observing sauca and 
acamana, of the performance of samdhya prayer, of using 
darbha, of begging for food, of offering fuel stick to fire, of 
avoiding the touch of sudras and the like, of wearing the 
cloth ( for covering his private parts), the loin thread, the yajno- 
pavlta, the girdle and the staff and deerskin, of not sleeping by 
day, of not holding an umbrella over his head or of not wear¬ 
ing shoes, or not putting on garlands, of avoiding luxurious 
bath, sandal paste, collyrium, of not sporting in water, of 
avoiding gambling, and addiction to dancing, singing and 
music, of not engaging in conversation with heretics, he had 
to undergo the penance of three krcchras ( according to Baudha- 
yana) and to perform a homa with the vyahrtis separately and 
together (i. e. four oblations of clarified butter were to be 
offered). 909 If he was guilty of other more serious lapses he 
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had to undergo heavier penance. The most reprehensible act in 
a brahmacarin was to have sexual intercourse with a woman. 
The Tai. Ar. II. 18 speaks of the prayasioitta for such a 
brahmacarin who is called avakirriin. Gaut. 25.1-2 quotes the 
Tai. Ar. “ they (the sages ) ,0? say ‘ in how many ( deities) the 
avakirnin enters; (the answer is) he enters the Maruts with 
his breath, Indra with his strength, Brhaspati with his spiritual 
eminence and fire with the rest ( of his senses) * ” and Gautama 
further provides that he should kindle fire at midnight on a new 
moon day and then offer two ajya oblations by way of penance 
with the two mantras ' kamava- ’ and ‘ Kamavadrugdhosmi ' 
&c., place a fuel stick on fire, sprinkle water round the fire, 
offer the yajnavastu oblation (for which see Gobhila gr. 1.8. 
26-29) and standing near the fire should worship fire thrice 
with the verse * sam mS sincantu Baud. Dh. S. (IV. 2. 10-13 ) 
contains the same rules. Jaimini 908 ( VI, 8. 22 ) prescribes that 
ordinary (laukika) fire is to be used for the pasu to be sacrific¬ 
ed ( viz. ass to Nirrti, which is symbolic of the stupid lapse the 
student is guilty of) and Sahara quotes a Vedic passage that * a 
brahmacarin who has become avakirnin should sacrifice an ass 
to Nirrti’. Ap. Dh. S. I. 9. 26. 8, Vas. 23. 1-3, Manu XI. 
118-121, Yaj. III. 280 contain similar provisions (Vasistha 
allowing in the absence of an ass oblations of boiled rice with 
the mantras mentioned by Gautama). Manu XI. 122-123 and 
Visnu Dh. S. 28. 49-50 prescribe that the brahmacarl so guilty 
should for one year wear the skin of the ass, should beg for 
food at seven houses announcing to them his lapse, should 
take food only once, should bathe thrice and then only he 
becomes pure. Manu II. 187 ( =Visnu Dh. S. 28. 52) prescribes 
similar penance for a brahmacarl who without being ill gives 
up begging for food and offering fuel to fire continuously for 
seven days. Prayascitta is prescribed for loss of yajfiopa- 
vlta or its being torn, or its being polluted by impure things 
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like blood &c. It consists in offering homa and wearing a new 
one. Vide Samskara-ratnamal5 pp. 365-367 for details. 

Naisthika brahmacarin ( perpetual student ).— 

Brahmacarins were of two kinds, upakurvana (the student 
who offered some return to the teacher, vide Manu II. 245, for 
the word upakurvlta ) and the naisthilca 909 (the student who 
remains so till his death). These two names occur in HSrlta 
Dli. S., Daksa I. 7 and in several smrtis. The word * naisthika * 
occurs in Visnu Dh. S. 28. 46, Yaj. I. 49, Veda-Vyasa I. 41. 
The idea of perpetual studenthood is very ancient. In the 
Chandogya 9,0 Up. II. 23. 1 we read that the third branch of 
dharma is the ( status of a) student who stays with his teacher’s 
family and who wears out his body to the end in the family of 
the teacher. Gaut. III. 4-8, Ap. Dh. S. I. 1. 4. 29, Harlta Dh. 9,1 
S., Vas. VII. 4-6, Manu II. 243, 244, 247-249, and Yaj. I. 49-50 
say that if the student likes he may stay with his teacher till 
life lasts and should serve his guru and in the rest of the time 
repeat the Veda; that if the teacher be dead he may stay with 
and serve the teacher’s son if he is worthy or the teacher’s wife 
or he may worship the fire kindled by his deceased guru; he 
should thus wear out his body; he obtains the highest worlds 
of bliss and is not born again. He has to perform throughout 
his life the duties of offering fuel sticks, Veda study, begging for 
food, sleeping on the ground ( not on a cot), and of self-restraint 
( Brhaspatf quoted in Sm. C. I. p. 62 ). 

According to Visnu quoted in Apararka (p. 72) and the 
Sm. G. 918 (I. p. 63 ) quoting the Sarhgraha persons who are 


909. fslsr means ‘end or death’ and%% 3 > is derived by the Mit. 

on Ysj. I. 49 as * arnmw fwst wvurui ’. 

910. snft wra? q* fsfann wgrwnftwrf- 

sraqrwfr swwlrati vnuMr warefeufs- 

l greffc tr vPI. II. 23. 1. This is quoted by ftxron on vr. I. 49-50. 
This Up. passage is the basis of VedHnta-sUtra III. 4. 18-20; vide also 
ibid III. 4. 49. 

911. arjrwxfr t «n*vra: i 

• ? nEfer quoted by amnf p. 71. wgrwnrfwn} 
13UWT*f w srrfr i g faTW p fct i Sfl » 

wfas VII. 4-6. The words ‘ammwnferv' occur in the otwvw ritual; vide 


II. 2. 

912. i vf^hrt n 

f%sqj quoted in antrli P- 72 and I. P- 63 ; 

wwn: i « unq quoted by **{?h*. 

I. p. 63. 



376 


History of Dharma&astra 


[ Cb. VII 


dwarfs, ill-formed, congenitally blind, impotent, cripples and 
those suffering from incurable diseases should become perpetual 
students, as they are not entitled to perform the Vedic rites and 
are not entitled to inherit. We saw above that Kumar ilabhat^a 
accepted this view ( vide note 852a ). But this does not mean 
that the blind and other partially defective people could not 
marry at all. They could marry if they had sufficient wealth. 
For example, Dhrtarastra, though congenitally blind, married 
and had sons. Apararka ( p. 72 ), the Sm. C., the Madanapari- 
jata (p. Ill ), the Par. M. (I. 2. p. 51 ff) and others say that 
perpetual student-hood is not restricted only to the blind and 
the cripple, but it may be resorted to by even able-bodied men 
at their choice ( vide Manu II. 243-44 ). 

Atri ( VIII. 16 ) says 913 that if a person undertakes to be a 
perpetual student, but falls from that ideal, there is no prayaS- 
citta for that lapse. Some interpret this as applying to one who 
becomes a samnyasin and then gives up that mode of life ; 
while others like the Samskara-prakasa ( p. 564 ) interpret it as 
meaning that the prayascitta is double of what the upakurvana 
would have to undergo. 

Patitasavitrika ( those for whom there has been no upana- 
yana and therefore no instruction in Gayatrl and who are 
therefore sinful and outside the pale of Aryan society ). The 
grhya and dharma sutras are agreed that the time for upana- 
yana has not passed till the 16th, 22nd and the 24th year in the 
case of brahmanas, ksatriyas and vai&yas respectively, but that 
after these years are past without upanayana taking place they 
become incompetent thereafter for learning the Savitrl (the 
sacred Gayatrl verse) Vide Asv. gr. I. 19, 5-7, Baud, gr, III. 
13. 5-6, Ap. Dh. S. I. 1. 1. 22, Vas. XI. 71-75, Manu II. 38-39, 
Yaj. I. 37-38. Such persons are then called patitasavitrika or 
BSvitrlpatita and also vratya ( Manu II. 39 and Yaj. I. 38 call 
them so ). These works 914 also declare that the consequences of 
this are that no upanayana is to be thereafter performed for them, 
they are not to be taught the Veda, nor is any one to officiate at 


913. firsn ■ w gvqffr 

*TPRan w VIII. 16; the p.564 ascribes a very similar 

verse to STlcTTrTO* 

914. air Ttrom to i m ^ar$?nt- 

i aw q ffitwnSVfa r wafts i forrg<Tww»mrTww i 

WW. g. !• 19- 5-7 ; g. (reads for ), wftre 1 reads ftarg- 

for ; tTTT. g. II. 5 has almost the same words. 
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their sacrifices and there is to be no sooial intercourse with them 
(i. e. no marriage takes place with them), ip. Dh. 8. 
(L 1. 1. 24-37) prescribes that after the 16th or 24th year, 
the person should undergo the rules of student-hood two 
months just as those who meant to study the three Vedas 
and whose upanayana has been performed observe (vis* 
begging for food &c.), then his upanayana should be per¬ 
formed, then for one year he should bathe (thrice if 
possible) every day and then he should be taught the Veda, 
This is a somewhat easy penance. But others prescribe heavier 
penalties. Vas. Dh. S. XI. 76-79 and the Vaik. smSrta II. 3 
prescribe that one who is patitasavitrlka should either perform 
the Uddalaka vrata or should take a bath along with the 
performer of an ASvamedha sacrifice or should perform the 
Vratyastoma sacrifice. Both Vasistha 915 and the Vaik. smarta 
explain that the Uddalaka vrata consists in subsisting on 
barley gruel for two months, for one month on milk, for half a 
month on.amiksa (the whey that arises by pouring curds in 
hot milk), for eight days on ghee, for six days on alms obtained 
without begging, for three days on water and in observing a 
total fast for one whole day. The Sm. 0. (I. p. 28) says that 
this vrata is so called because it was promulgated by Uddalaka. 
Manu XI. 191 and Visnu Dh. S. 54. 26 prescribe a mild pray&a- 
citta for patitasavitrika *, viz. three prajapatya 9,8 penances; 
while Yaj. I. 38, Baud. gr. III. 13. 7, Veda-Vyasa I. 21 and 
several others prescribe only the Vratyastoma for those who 
are patiiasavitrikas . Visvarupa 917 (on Yaj. III. 262) tries to 
reconcile these contradictions by saying that the easy penance 
prescribed by Manu applies to a brfihmana whose upanayana is 
not performed before the 16th year, but whose upanayana is 
sought to be performed before the 22nd year, while the Vratya- 
stoma is to be performed for him whose upanayana is not 


915. wfct i ift vtNfcmf wwubrm- 

mfonrrerot ffcr foer 1 

i g r weffo* wi vsfc**vfite XI. 76-79. 

916. For the me r we v v *de XI. 211 and vr. Ill* 320. It lasts for 
12 days and consists in taking only one morning meal for 3 days, only 
one meal in the evening for three days, subsisting on alms obtained 
without begging for three days and total fast for three days. 

917. ' «trrs fihrnrt. 

wtipm.^ wfft «rhnft- 

tratrtf wwwito ■ on In * * 62 - 
a. d. 48 
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performed for forty-eight years from the first prescribed period 
( viz. 8th year, 11th year or 12th). The Mit. on Yfij. III. 262 
also tries to introduce vyavasthS ( order) in the contradictory 
dicta of the smrtis. According to Gaut. 21.11, Ysj. III. 234 and 
others vratyata (being patitasavitrika) is only an upapataka and 
Manu XI. 117 prescribes an easy penance for all upapatakas. 

Ap. Dh. S. * 18 says * if a person’s father and grandfather 
also had not the upanayana performed for them, then they (i. e. 
the three generations) are called slayers of brahma (holy 
prayers or lore ); people should have no intercourse with them, 
should not take their food nor should enter into marriage alli¬ 
ances with them; but if they desire then penance should be 
administered to them ’. It then prescribes that they have to 
perform the penance (observing rules of student-hood) one 
year for each generation (that had not the upanayana perform¬ 
ed), then there is upanayana and then they have to bathe 
(thrice or once) every day for a year with certain mantras viz. 
the seven P&vamanI verses beginning with ‘yad anti yacca 
dfirake’ (Rg. IX. 67. 21-27), with the Yajus pavitra (Tai. S. I. 
2. 1. 1 = Rg. X 17. 10), with the samapavitra and with the 
mantra called Angirasa (Rg. IV. 40. 5) or one may pour water 
only with the vyahrtis 919 . After all this is done, one may be 
taught the Veda Ap. Dh. S. goes further (I. 1. 2. 5-10) and 
says ' if the generations 980 beginning with the great-grand¬ 
father had not the upanayana performed on them, they are 
oalled the cemetery and that if there is desire they may 
observe the rules of student-hood for twelve years, then 

918. sro wr ffcrr ftau r s grv g ftg ) *vnrt ft wgrytfwm i 

1 5taifirwrert i vvt jraifsiJistf • 

3mtv»r«pr*r i an i • 

wnnh vw frsr awri fr ifr nf yrfr’ Wi ft i 

wft vt i awjmwv: i sm. u. I. 1. 1. 28-1. 1. 2. 1-4. <n**nar 

verses are those that are addressed to Soma and according to some they 
are ail the verses of the 9th maijdala of the Rgveda beginning with 
* svldi^hayS madiffhays’ (vide Haradatta on Gaut. 19. 12 and Medhff- 
tithi on Manu V. 85 ). The is the jpsr 4 1 j 

grnrafHr is the Sffman beginning with ( kay5 nadcitra Sbhuvat’ which is 
Bg. IV. 31. 1 and occurs in all other SamhitSs and the Angirasa mantra 
is 1 Hamsah 4uci$ad ’ ( %. IV. 40. 5 ). 

919. Haradatta explains that one is to pour water over one’s head 
with the folded hands after repeating these mantras. 

920. The generations will be four r fap Tf , fan and the 

man himself. 
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upanayana may be performed and then the person so 
desirous of upanayana will have to bathe with the PavamSnl 
and other verses ( as stated above), then instruction in the 
duties of the householder may be imparted to him (i. e. to the 
4th); he cannot, however, be taught the Veda; but his son may 
have the samskara performed as in the case of one who is him¬ 
self patitasavitrika and then his son will be one like other 
&xyas \ Haradatta 921 remarks that Ap. does not declare the 
prSyaScitta for him whose great-grandfather’s father also was 
without upanayana, but that those who know the dharmasastra 
should find out a proper prSyafccitta even in such cases. It is 
clear that Ap. contemplates cases where for three generations 
there had been no upanayana and the fourth generation also 
had not the upanayana performed at the right time and desired 
to have it performed for him. Par. gives a brief rule‘when 
three generations are patitasavitrika , their offspring (i. e. the 
fourth generation) is excluded from the sacrament of 
upanayana and he cannot be taught the Veda .’ m So Par. 
is more restrictive than Apastamba. 

There is a famous historical example of the application of 
these rules. Gagabhatta, a profound scholar of Benares, 
officiated at the coronation of Shivaji, the founder of the 
Maratha Empire, in 1674 and performed the upanayana of 
Shivaji before the coronation, when Shivaji was about 45 years 
old and had even two sons. Some eminent scholars like the 
late Mr. Justice Telang m have found fault with Gagabhatta 

921. aw ^ i 

i q* mu i on srpT* W* 1* 1- 2. 10. 

922. toto* ** i qi*. n. 5. 

923. In 1 Gleanings from Maratba Chronioles ’ appended to the late 
Mr. Justice Ranade’s 4 Rise of tbe Maratha Power’, Mr. Justice Telang 
observes ( p. 286 ) 4 they had also to strain a point, when as a prelimi¬ 
nary to tho installation, the thread ceremony essential for a kfatriya 
was performed on Shivaji at a time when he was forty-six or fifty years 
old and had already had two sons, an irregularity which also was, we are 
told, expressly assented to by all the brShm&gas and pandits. How 
the brSbmagas and pandits worked their way to this decision, none of 
our authorities state and further on (p. 288 ) he oasts undeserved 
aspersions 4 taking the whole evidence together it looks like a case of a 
more or less deliberate manipulation of f&ots and religious rites in aid 
of a foregone conclusion adopted for a purely political purpose 
Mr. Justice Tdaug writes rather like a judge than like a scholar or * 

( Continued on next page ) 
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and the other br&hmanas of that time ; but these scholars are 
wrong and G&g&bhatta had behind him weighty and anoient 
authorities like £p., PSraskaro, ViSvarnpa and Haradatta as 
shown above. 

The Vaik. sutra (II. 37 ) adds that in the case of the man 
who is himself patitasavitrika the samskaras (from Garbha- 
dh&na) have to be again performed ( with Vedio mantras) and 
then the upanayana is performed. 

One very important question that ezeroised the minds of some 
writers in medieval times was whether ksatriyas and vaifiyas 
existed in the kali age. In some of the puranas it is said in a pro¬ 
phetic vein that MahSpadmaNanda will destroy the ksatriyas and 
thereafter rulers will be of the sudra caste. For example, the 
Visnupurftna IV. 23. 4-5 says ‘ Mahapadma Nanda, the son of 
MahSnandi, born of a gjudra woman would be extremely greedy 
(of power) and will destroy the whole ksatriya race as if he were 
another ParaSuraraa; thereafter Sudras will be kings’. The Matsya 
272. 18-19 and the BhSgavata-purana XII. 1. 6-9 declare the 
same prophecies. The Visnupurapa IV. 24.44 remarks that Devapi, 
descendant of Puru, and Manu, descendant of IksvSku, stay in 

( Continued from last page) 

historian. The judge has to give a decision on the evidence adduced by 
the parties before him; it is no part of bis business to collect evidence 
for himself. But the role of a historian is entirely different. He 
must not only try to read all evidence available till the time he 
writes but he must himself ferret out all possible evidence and make 
searches in places where evidence is likely to be found. Above all he 
must be cautious in his condemnations of persons long dead on the 
strength of the meagre evidence read by him. Mr. Telang wrote the 
paper above referred to in 1892, but long before that PSraskara (in 1886) 
and Apastamba (in 1885) had been translated and published in * the 
Sacred Books of the East series.* But he, though a great judge and also a 
great Sanskrit scholar, nowhere shows that he cared to see whether kdstrio 
rules allowed the upanayana of a man himself at any age whatever 
( after some penance ). If he had seen those rules he would not have 
unjustly taken to task pandits that flourished two hundred years before 
him and attributed irregular motives to them. It does not appear that 
he made any search in the archives of the Udaipur Durbar to Bee bow 
Shivaji traced his descent from the Sisodia clan, nor does it appear that 
he even went to Mudhol and other places in MabSrBftra where ancient 
Maratha families have been holding sway for centuries. The papers 
recently published from the records of the Mudhol State amply establish 
Shivaji’s claim to a Rajput lineage. 
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KalSpagrfima, are endowed with great yogio powers, will revive 
the ksatriya race when the krta age will start again after the 
present kali age comes to an end and that some ksatriyas exist on 
the earth like seed even in the kali age. V&yu(vol. L 32.39-40), 
Matsya(273. 56-58) have similar verses. Belying on suoh 
passages some medieval writers stated that there were no ksatriyas 
in their times. The Suddhitattva® 23 * of Baghunandana (p.268) after 
quoting the VisnupurUna IV. 23. 4 and Manu X. 43 declares that 
ksatriyas existed till Mah&nandi, that the so-called ksatriyas of 
his day were sudras and that similarly there were no vaisyas 
also. In the Sudra-KamalSkara occurs this verse ' The varnas 
are br&hmanas, ksatriyas, vaisyas and Sudras, the first three 
being twice-born; all these exist in the several yugas; 
but in the kali age only the first and the last remain*. 
N&geSabhatta (first half of 18th century M * b ) in his 
Vratyat&prayaSoittanirnaya (Chaukhamba Series ) examines all 
the relevant Purana passages and states as his conclusion that 
real ksatriyas do not exist and so those, in whose families no 
upanayana had been performed for ten or twenty generations, 
are not ksatriyas even though they rule over kingdoms and no 
upanayana can be performed for such kings. It must be stated 
that suoh views, though held by some rigidly orthodox writers 
of extreme views, were not shared by most writers. All the 
smrtis speak of the duties of the four varnas even in the kali age. 
Parasara-smrti which is said to be the Bmrti par excellence for the 
kali age ( as stated in I. 24 ) does so. Almost all nibandha- 
kSras (authors of digests and commentaries ) discuss the 
privileges and duties of all varnas. The author of the Mitak- 
sara, who is rightly described as the best of all nibandha- 
karas, nowhere says that ksatriyas do not exist in the kali age. 
Numerous kings claimed to be descended from the Sun and the 
Moon. Hemadri in his Caturvargacintamani states that his 
patron-was a scion of Somavamsa (vide H. Dh. vol. I p. 356 for 
quotations). The'-princes of Bajputana and Central India claimed 
to have sprung from the Agnikunda on Mount Abu, viz. of the 

923 a. ns; < sn&vg ... wigrwntfrtw 

** i am qv i «*mi%B** ^r*wfaprrsfii0wrt usmfr ***** v tg rw 

Hftrnr m-. snjft ’jyn?T *rft«ri5eri gfiti iN 
srfav snft* i *4 w fiff vnfrnite vreuTffi jtot i p. 268. 

923b. siwi s wm o n* nfit 5i«ir?>»W3rTOw*mi%w 

««i ih i nqtft nronwr* 
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wflWfflwb t s*n giwa i mfe wftqfa p. 1. 
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four clans of Chohan, Parmar (or Param&ra), Solanki (or 
C&lukya), Padibar (or Pratlh&ra). Vide Tod’s Bajasthan 
(Madras ed. of 1873) vol. I chap. VII pp. 82 ff.. This theory of 
the Agnikulas is at least as old as 1000 A. D., since it is 
referred to in several inscriptions of the 11th century A. D. 
Vide. the Vasantagadh Inscription of ParamSra Purnapala 
dated sam. 1099 (1042-43 A. D.) in E. I. vol. IX p. 10 and the 
inscription of CSmundarSja dated sam. 1136 (1079-1080 A. D.) 
in E. I. vol. XIV. p. 295. 

This question is now largely of academio interest. Whether 
a person is a sudra or a member of the regenerate classes assu* 
mes great importance in adoption, inheritance and succession. 
Therefore the question, whether ksatriyas exist in modern times, 
came before the British Indian courts over a hundred years ago. 
In Chouturya Run Murdun Syn v. Sahub Purhulad Syn 7 Moore’s 
Indian Appeals 18 this question was argued and the Privy 
Council citing the authorities on both sides set the question at 
rest by remarking (p. 46 ) * Their Lordships have nevertheless 
no doubt that the existence of the Xhatri caste as one of the 
regenerate tribes is fully recognised throughout India and also 

that Bajputs in oentral India.are considered to be of that 

class.The courts in all oases assume that the four great 

olasBeB remain’. The only question that is now permissible 
is whether a particular caste belongs to the regenerate classes 
or to the 6ftdra class. On this the courts often differ. Vide p. 75 
under Kdyastha. In Maharaja of Kolhapur v. Sundaram Ayyar 
48 Mad. 1 it was held (in an exhaustive judgment extending 
over 229 pages) that the Tanjore Maratha princes descended from 
Venkaji, the step-brother of the founder of the Maratha Empire, 
were dudras and not ksatriyas. The learned judges (at p. 51) 
quote Telang’s dictum criticized by me above ( note 923 ), but 
refrain from expressing any decided opinion about the claim 
of Shivaji to be of ksatriya descent. In Subrao v Radha 52 
Bom. 497 it was held after a careful examination of autho¬ 
rities that the Marathas of Mab5rSst ra are sub-divided into 
three groups, viz. (1) the five families, (2 ) the ninety-six 
families and (3) the rest and that the first two groups are 
ksatriyas. It was further held that the tests to be applied in 
determining the class (varna) of a particular caste are three viz. 
the consciousness of the caste itself, the acceptance of that con¬ 
sciousness by other castes, and lastly its customs and usages. 

W e have already seen (in note 118) how even in the Vedic 
age there were non-Ary an tribes like the Kir&tas, Andhras, Pulin- 
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das, MQtibas, that were described as dasyua by the Ait. Br.. One 
word that is of striking importance is mlecoha. The Sat. Br. (III. 
3.1. 33-24, S. B. E. vol. 26 p. 32 ) states that the asuras were 
defeated because .they spoke an inoorreot and oorrupt dialect 
and that a brShmana should not, therefore, utter suoh a corrupt* 23 " 
speech and so should not become a mleocha and an asura. 
Gaut. IX 17 enjoins that one should not speak with mlecchas, 
impure or irreligious persons and Haradatta explains that 
mlecchas are the inhabitants of Ceylon and similar countries 
where there is no system of varnas and dramas. Visnu Dh. 
S. 64. 15 is to the same effect. Visnu Dh. S. 84. 1-2 and 
Sankha 14. 30 prescribe that one should not perform Sraddha in a 
mlecoha country nor should one visit such a country (except on 
a pilgrimage). Visnu Dh. S. 84.4 states that that country where 
the system of the four varnas is not in vogue is mlecoha terri¬ 
tory and ArySvarta is beyond it, while Manu II. 23 states that 
the mleccha country is beyond Ary&varta which land is fit for 
sacrifices and in which the black deer wanders naturally. Visva- 
rupa on Yaj. 1.15 quotes BharadvSja to the effect * one should not 
study the language of the mlecohas, for it is declared (in the 
Brahmanas) that a corrupt word is indeed mleccha’. Vas. Dh. S. 
VI. 41 also enjoins that one should not learn the mlecoha dialect. 
Manu X. 43-44 knew that many of the'; tribes called Pundrakas, 
Yavanas, Sakas spoke mleccha languages and also the language 
of the Aryas (mleochav&caAcaryav&cah sarve te dasyavah 
smrt&h ). In Par&sara IX 36 mlecchas are referred to as 
eaters of cow’s flesh. That the mlecohas had affected the Sanskrit 
language by lending to it certain words follows from the 
discussion in Jaimini I. 3. 10 whether words like pika (a 
ouckoo), nema ( half), sata (a wooden vessel), tSmarasa (a 
red lotus) are to be understood in the sense in which mlecchas 
use them or certain meanings are to be assigned to them by 
deriving them from some root according to the rules of 
grammar, Nirukta and Nighantu and Jaimini’s conclusion is 
that they are to be understood in the same sense in which 
mlecohas employ them #,3d . Pfinini derives the word yavanSnl 


923 o. itsgn wwawrft frssvt tswa qrrrjnss: i rrfomft 

i w wrgrvi for an? i 

III. 2. 1. 23-24. 

923 d. aw n wrarcftar w fe r ftm gam 
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and Patanjali speaks of the siege of S&keta and Madhyamikft 
by the Yavana by whom scholars generally understand 
Menander. Aioka in his Book Edict No. 13 refers to Yona 
kings an<f it appears from his reference that brahmanas and 
dramanas were not found in the Yona country. A Yavana raja 
Tus&spha is mentioned as the governor of Eathiawar under 
Aioka in the inscription of Rudradaman at Junagadh ( E. 1. 
vol. VIIL at p. 43 ). In the Prakrit Inscriptions the Yavanas 
are referred to as Yavana ( vide E, I. vol. VII. pp. 53-55 
at Earle No. 7 and 10) or Yona or Yonaka (E. I. VIII. 90 
Nasik cave No. 18). In Eharavela’s inscription also the form is 
Yavana (E. I. 20 p. 79). In the Mahabharata the words 
Yavana and Saka occur very frequently. Vide notes above on 
these words. In the Dronaparva 119. 45-46 Yavana, Eamboja, 
Saka, Sahara, Eir&ta and Barbara are mentioned as one group 
fighting against S&tyaki. In Drona 119. 47-48 they are referred 
to as dasyus and as having long and flowing beards. In the 
Strlparva 22.11 Jayadratha is said to have had Eamboja and 
Yavana women in his harem. The word Yavana is generally 
taken as referring to the Greeks. But there are dissenting 
voices also. Dr. Otto Stein in ‘ Indian Culture ’ denies that the 
word ever means Greeks and Dr. Tarn in his recent work on 
' Greeks in Bactria and India * p. 254 argues that the Yavanas 
in the Nasik inscriptions were not Greeks but only Indian 
citizens of a Greek polis. The Santiparva 65.17-22 prescribes 
for Yavanas, Sakas and similar tribes only the duties of 
obedience to parents and attendance on teachers and tending 
oattle and looking after agriculture, dedication of wells and 
making gifts to dvijas, ahithsa, satya, absence of fury, iauca, 
adroha, maintenance of wife and child. Atri VII. 2 puts the 
receiving of gifts from or eating the food of or having sexual 
intercourse with the women of Sakas, Yavanas, Eambojas, 
B&hllkas, Ehadas, Dravidas on the same level with doing the 
same things with reference to nata, nartaka, dvap&ka &c. 
Apar&rka p. 923 quotes Vrddha-Yajfiavalky a to the effect that 
the touch of Mlecchas is on the same level with that of 
c&ndftla, Bhilla and P&raslka. 

Prof. D. B. Bbandarkar in a very learned and scholarly paper 
in Indian Antiquary vol. 40 pp. 7-37 endeavours to establish that 
many non-Aryan persons belonging to tribes like the Yavanas, 
the Sakas became absorbed in the general mass of Hindu society, 
that even several of the princely families such as those of the 
Guhilots were not of pure Aryan desoent and that the pride of 
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the purity of oaste shown by many castes is not justified by 
history. He, therefore, appeals to modern Indians to forget all 
caste-exclusiveness and pride. But this appeal will be in vain. 
Merely showing that non-Aryan elements were absorbed in the 
body of the Aryan community several thousands or hundreds of 
years ago will not probably lessen that pride. Such people 
may retort that, whatever may have happened centuries &go, for 
about a thousand years there has been no such fusion. There¬ 
fore the appeal should rather be based on the futility of caste 
exclusiveness in the 20th century when owing to the exigencies 
of the times any one can pursue any occupation, when a sense 
of one nation and one people is absolutely necessary for secur¬ 
ing to Indians their proper place in the society of nations. 

The question of the re-conversion or re-entry of people con¬ 
verted to other faiths willingly or against their wishes will be 
briefly dealt with immediately below. 

A few words may first be said about the VrStyastoma. The 
Tandya-Mahabrahmana (or the Panca-vimsa, as it is called 
from the number of Adhyayas) describes four vr&tyastomas 
in chap. 17. 1-4 (khandas). The meaning of many words and 
passages in that chapter of the br&hmana is uncertain and some¬ 
what cryptio. The four vratyastomas were ekuhas (t. e. sacrifices 
taking one day only ). Tandya 17. 1. 1 begins with the story 
that when the gods went to the heavenly world some dependents 
of theirs who lived the vratya life were left behind on the 
earth. Then through the favour of the gods the dependents got 
at the hands of Maruts the Sodadastoma ( containing 16 stotras ) 
and the metre ( viz. anus^ubh ) and then the dependents secured 
heaven. The Soda&astoma is employed in each of the four 
vrStyastomas, the first of which (17. 1 ) is meant for all 
vr&tyas, the 2nd is meant for those who are abhiiasta ( who are 
wicked or guilty of heavy sins and so censured) and lead a 
vrfitya life, the third for those who are youngest and lead 
a vrfitya life, and the fourth who are very old and yet lead a 
vrStya life. Some of the passages convey a tolerably clear idea 
of what the vrfityas were like. Those who 984 lead the vratya 
life are base and are reduoed to a baser state, since they do 
not observe student-hood (brahmacarya) nor do they till the 
soil nor engage in trade. It is by the Sodadastoma that they 

924. it vt q* srewfor n ft wgrri w 

vrf^iwwt wr qtrwwlrws w (rrw 17. l. 2. 

H. D. 49 




386 


History of Dharmaiastra 


[Ch. VII 


can attain this ( superior status). This shows that the vr&tyas 
did not perform upanayana and did not study the Veda, nor 
did they do even what vai&yas do. Another passage says ‘ those 
swallow poison who eat food of the common people as food 
fit for br&hmanas, [who call good words bad, who strike with 
a stiok him who does not deserve to be beaten (or punished ), 
who, though not initiated, speak the speech of the initiated. 
The §oda6astoma has the power to remove the guilt of these. 
That (in this rite ) there are four Sodasastomas, thereby they 
are freed from guilt.' 888 This passage indicates that the vr&tyas 
spoke the same language as the orthodox people, but were rough 
in their ways and lax as regards the food they partook of. 
They were thus outside the pale of orthodox Aryan sooiety and 
they were brought within it by the Vr&tyastoma described in 
the T&ndya, The origin of the word vr&tya is lost in the mists 
of antiquity. The 15th Kanda of the Atharvaveda glorifies the 
vrStya and identifies him with the Creator and Supreme Being. 
The word is probably derived from vrata ( group) and means 
' he who belongs to or moves in a group.' It is possible to 
derive the word from vrata. Originally vratyas appear to have 
been groups of people who spoke the same language as orthodox 
&ryas, but did not follow their discipline and habits. The word 
vrdta occurs in Bg. 1.163. 8, III. 26. 6, V. 53.11. Sayana also 
perceived the difficulty raised by the glorifioation of the vratya 
in the Atharvaveda 15. 1. 1 and his note is interesting, since 
he says that the description does not apply to all vratyas, but 
only to some very powerful, universally respected and holy 
vr&tya who was, however, not in the good books of the 
br&hmanas that were solely devoted to their own rites and 
sacrifices. K&ty&yana&rauta XXII. 4. 1-28 and Ap. Srauta 
XXII. 5. 4-14 also deal with Vr&tyastoma. K&ty&yana des¬ 
cribes the four vr&tyastomas and adds 886 * by performing the 
vr&tyastoma sacrifice, they should cease to be vratyas and 
beoome eligible for social intercourse with the orthodox aryas.’ 
The FSr. gj. IL 5 quotes the last sfltra of Katy&yana with the 

926. Trcmv?vxqftfrwgrrcr 

wwuwwpffru xfffSravrw wgflex vhrvfr vx qxfvt wta vxoxx* 
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gw* «ro& n . 

926. nuvww ninS gs » *vwtvt wvfrx i wn«n® «xnig?x 

XXII. 4. 27-28. 



Ch. VII ] Re-conversion or re-admittance to caste 


387 


remark “ for such persons he who desires to have the sacrament 
( samskara of upanayana) performed on them should perform 
the sacrifice of vratyastoma and then may indeed study the 
Veda for a text -says ‘ they become eligible for (social) inter¬ 
course 887 

In the Vratyata-Suddbisamgraha provision is made® 88 for 
the purification of vratyas even after twelve generations (vide 
pp. 7 and 22-24 ) and that work adds (p. 42 ) that the Vratya¬ 
stoma like the penance for an avaklrnin is to be performed in 
the ordinary fire (laukika agni). It also suggests easy substi¬ 
tutes for the lengthy and trying penance of twelve years 
prescribed by Ap, 

Hinduism has not been an avowedly proselytizing reli¬ 
gion. In theory it could not be so. For about two thousand 
years the caste system has reigned supreme and no one can in 
theory be admitted to the Hindu fold who is not born in it. 
A Hindu may lose caste, be excommunicated and driven out 
of the fold of Hinduism, if he be guilty of very serious 
lapses and refuses to undergo the prayascittas prescribed by the 
smrtis. Gaut. 20. 15 states that he who was guilty of a misdeed 
for which death was prescribed as a penance became purified 
only by dying. But Gaut. himself prescribed death ( 21. 7 ) as 
penance only for the sins of br&hmana-murder, drinking spiri¬ 
tuous liquor and incest. Even as regards these three, lesser 
penances were prescribed by some smrtis as alternatives (e. g. 
vide Manu XI. 72, 74-8, 92,108). When the sinner performed 
the prSya&citta prescribed by the Sastras, he was to be weloomed 
by bis relatives, who took a bath along with him in a holy river 
or the like and threw therein an unused jar filled with water; 
they were not to find fault with him and were to completely 
associate with him in all ways (Manu XI. 186-187, Yaj. 
III. 295, Vas. 15, 20, Gaut. 20. 10-14 ). Vas. 15.17 says that 
those who were patita were to be re-admitted to all social 


927. wruwfWniw msrmf uvwftfit jwrwirt i 
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intercourse when they performed the prescribed penances 
(patitSnfim tu caritavratfinfim prafcyuddhfirah). But if the 
sinner refused to undergo the prescribed pr&ya6cifcfca, then a 
peouliar procedure called ghataspho^a (breaking a jar) was 
prescribed. In such a case the sinner’s relatives (sapindas) 
made a slave girl whose face was turned to the south thrust 
aside with her foot an earthen jar full of water so that all water 
flowed out of it, then the relatives were to observe mourning 
for one day and night (as he was deemed to be dead to them) 
and from that day they were to stop speaking or sitting with 
him, and all other social intercourse and he was to be given no 
inheritance (vide Manu XI. 183-185, Yfij. III. 294, Gaut. 20. 
2-7 ). In this way the obstinate sinner went out of the Hindu 
fold. The ancient smrtis do not expressly prescribe any rites 
for bringing into the brahmanic or Hindu fold a person who 
or whose ancestors did not belong to it. But as Hinduism has 
been extremely tolerant 9 * 8 * (barring a few exceptional instances) 
it had a wonderful power of quiet and unobtrusive absorption. 
If a person, though of foreign ancestry, conformed to Hindu 
social usages in outward behaviour, in course of time his 
descendants became absorbed into the vast Hindu community. 

928a. A few striking instances of religious tolerance among kings 
and common people may be cited with advantage. The Pala king Mahlpala I 
granted a village to a brffhmaija of the VajasaneyasSkha in honour of 
Lord Buddha (E. I. voi. 14 p. 324 ). Similarly the king Subhakaradeva 
who was a great devotee of Buddha (paramasaugata) granted two villages 
to 200 brffhmapas ( Neulpur grant in E. I. vol. 15 p. 1) ; vide also E. I. 
vol. 15 p. 293. The famous Emperor Haifa, whose father was a great 
devotee of the Sun, and who was himself a great devotee of Siva, pays 
the highest honour to his elder brother Rffjyavardhana who was a very 
devout Buddhist (paramasaugata). Vide the Madhuban copperplate 
Inscription in E. I. vol. I. p. 67 and E. I. vol. VII. p, 155. (JfavadSta 
makes large gifts to brShma^as as well as to communities of Buddhist 
monks (vide Nasik Inscriptions No. 10 and No. 12 in E.I. vol. VIII p. 78 
and p. 82). The Valabhi king Guhasena<who was himself a M&hedvara 
(a 6aiva) made a grant of four villages to a bhikfu-sangha. From the 
Paharpur plate of the Gupta year 159 ( 478-79 A. D. ) it appears that a 
brShmapa and his wife deposited three dlnXras with a city council for 
the maintenance of the worship of arhats at a vihSra ( E. I. Vol. XX. p. 
59). The Mulgund inscription of the time of RSftrakUta Krfga II. ( of 
902-3 A. D.) shows that to a temple of Jina at Mulgund a field was given 
by a brlhmapa of the BelUJa family (E.I. vol. XIII. p. 190). Vide 
Rioe 9 s * My Bore and Coorg from Inscriptions’ pp. 113 and 207 for an 
account how a Vijayanagar king settled the dispute between Jainas 
and Srlvaifyavas in 1368 A. D. 
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This prooeBS has gone on for at least two thousand years. The 
beginnings of it are found in the S&ntiparva chap. 65 where 
Indra tells the Emperor MSndhStr to bring all foreign people 
like the Yavanas under brabmanioal influence. The Besnagar 
column inscription shows that the Yona (yavana ) Heliodora 
( Heliodorus) son of Diya ( Dion) was a bhSgavata ( devotee 
of V&sudeva). Vide J. R. A. S. for 1909 pp. 1053 and 1087 and 
J. B. B. R. A. S. vol. 23 p. 104. In the caves at Nasik, Earle 
and other places' many of the donors are said to have been 
yavanas (vide E. I. vol. VII, pp. 53-54, 55, E. I. vol. VIII, 
p. 90, E. I. vol. XVIII, p. 325 ). Several inscriptions state that 
Indian kings married Huna prinoesses, e. g. Allata of the 
Guhila dynasty married a Huna princess named Hariyadevi 
(I. A. vol. 39 p. 191 ), king YaSahkarnadeva of the Ealacuri 
dynasty is said to have been the son of Earnadeva and Avalla- 
devl, a Huna princess. These and similar examples show that 
persons of foreign descent and their children were absorbed 
into the Hindu community from time to time. This absorption 
is illustrated in modern times by the case of Fanindra Deb v. 
Rajeshwar (L. R. 12 I. A. 72) in which it was found that 
a family in Eooch Behar not originally Hindu had adopted 
certain Hindu usages and it was held that it had not taken 
over the practice of adoption. How Hindu customs and 
incidents persist even after conversion to Islam is strikingly 
shown by the Ehojas and Eutchi Memons of the Bombay Presi¬ 
dency, who though made converts to Islam several centuries 
ago, were held by the courts in India to have retained the 
ancient Hindu Law of succession and inheritance. 9 * 8b 

The problem of taking back into the Hindu fold persons 
who were forcibly converted to other faiths has engaged the 
attention of smrtis. Moslems first attacked India in the 8th 
century from the direction of the province of Sindh. This 
invasion led to the enslavement and forcible conversion of 
many people. It appears that Devala and other smrtikSras 
tackled with the problem of taking back such people. The 
Devala smrti opens with a question by the sages put to Devala 
who was sitting on the banks of the Sindhu at ease as to how 

928 b. The Cutchi Memons Act ( XLVI of 1920 ) as amended by Act 
XXIV of 1923 now enables Cutchi Memons by observing certain forma¬ 
lities prescribed by the Act to become free from the application of 
Hindu Law. By Act XXVI of 1937 it is declared that the personal law 
will apply to all Muslims instead of customary law on going through 
oertain procedure prescribed by the Act. 
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brabmanas and members of the other varnas when carried off 
by Mlecchas were to be purified and restored to caste. The 
following verses of the Devala-smrti are very instructive 
on thiB point. Verses 7-10 declare that when a brahmana is 
carried off by Mlecchas and be eats or drinks forbidden food 
or drink or has sexual intercourse with women he should not 
have approached, he becomes purified by doing the penanoe of 
candrayaya and parUka , that a ksatriya becomes pure by under¬ 
going paraka and padakrcchra, a vaiSya by half of paraka 
and a sudra by the penance of paraka for five days. Then 
verees 17-22 are most important ,Mo . * When persons are forci¬ 
bly made slaves by Mlecchas, c&nd&las and robbers, are com¬ 
pelled to do dirty aots, such as killing cows and other animals 
or sweeping the leavings of the food (of Mlecchas) or eating 
the leavings of the food of Mlecohas or partaking of the flesh 
of asses, camels and village pigs, or having intercourse with their 
women, or are forced to dine with them, then the penance for puri¬ 
fying a dvijati that has stayed for a month in this way is prfi- 
jSpatya, for one who had consecrated Vedic fires (and stayed 
one month or less) it is cSndrSyana or paraka; for one who 
stays a year (with Mlecchas in this condition of things) it is 
both candrayana and paraka ; a sudra who stays (in this con¬ 
dition) for a month becomes pure by kroohrapida; a Sudra 
who stays a year should drink yavaka for half a month. The 
appropriate prayascitta should be determined by learned brah- 
manas when a person has stayed (in the above circumstances 
among Mlecchas) for over a year; in four years the person 
(who stays in the above circumstances among Mlecohas) is 
reduced to their condition (i. e. becomes a mleocha and there 
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is no prSyaftcitta for him).’ The PrSyadoittaviveka states 
that after four years death is the only purifier for him.**** 
Three more verses of Devala ( 53-55 ) also deserve considera¬ 
tion * One who was forcibly seized by Mlecchas for five, sis or 
seven years or from ten to twenty years, is purified by under¬ 
going two Prajapatyas. Beyond this there is no purification ; 
these penances are meant only for him who has simply stayed 
among Mlecchas, He who had stayed with Mlecchas from 
five to twenty years is purified by undergoing two C&ndrayanas’. 
These verses are apparently inconsistent with the verses 
oited above (17-22 ), but they most probably mean this that 
if a man only stayed among Mlecchas for 5 to 20 yeaTS, but 
has not done any of the forbidden things such as eating 
uochista or the flesh of asses &c., then he can be taken back 
even after so many years. This would be an exception to the 
rule contained in verse 22. There is no reason why the reason¬ 
ing of Devala should not be extended to persons who have been 
in the condition stated in verses 17-22 for over four years. 
In the PancadadI (Trptidlpa v. 239) we have the following very 
significant passage” 80 * just as a brahman a seized by Mlecchas 
and afterwards undergoing the appropriate pr&yadcitta does not 
become confounded with Mlecchas (but returns to his original 
status of being a brahmana)so the Intelligent Soul is not really 
to be confounded with the body and other material adjuncts.’ 
This establishes that the great Vidyaranya, who after Samkara- 
carya, is the greatest figure among acaryas, approved of the 
view that a brahmana even though enslaved by Mlecchas could 
be restored to his original status. 

Under Shivaji and the Pesbwas it appears that several 
persons that had been forcibly made Moslems were restored to 
caste after under-going prayasoitta ( vide notes 2321-2 below for 
examples ). But this was done in only a few instances. 

In modern times there is a movement among Hindus 
called iuddhi or patitaparavartana (purification or bringing 
baok into the Hindu fold those who had fallen away from it). 
In a very few cases persons born in western countries have been 
taken into the Hindu fold by the performance of vr&tyastoma 
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and other rites. But such instances are very rare and are not 
yet supported by the vast majority of Hindus. It has been 
shown above that for taking back a man who was once a 
Hindu but had left Hinduism, there is smrti authority in 
Devala and others and the authority of the Nibandhakaras. 

Punarupanayana ( performing upanayana again ). 

In certain cases an upanayana has to be performed again. 
The A6v. PM gr. (I. 22. 22-26 ) prescribes that in punarupanayana 
the cutting of the hair and production of intelligence (medha- 
janana) are optional, there are no rules about parid&na 
(giving in charge of deities) and about the time (i.e. it may be 
performed at any time and no paridana is necessary) and 
instead of the usual Gfiyatrl, he should recite * tat savitur 
vrnlmahe ' (Rg. V. 82. 1.). When a person in whose family 
one Veda is studied ( e. g. the Rgveda) wants to study another 
Veda ( e. g, Yajurveda), he had to Undergo a fresh upanayana. 
The A6v. gr. sutra is interpreted in this way by some. Hara- 
datta on Ap. Dh. 8. I. 1. 1. 10 says that as the SSvitrl (i. e. 
Gfiyatrl, Rg. III. 62.10 ) is recited for all Vedas according to 
the Brfihmana passage quoted by Ap. one upanayana is 
sufficient for the study of the three Vedas in succession, but if a 
person wants to study the Atharvaveda after studying another 
Veda, then a fresh upanayana is necessary. This is one kind 
of punarupanayana. Another kind of punarupanayana takes 
place when in the first upanayana the principal rite viz. placing 
his hands on the boy’s shoulders and bringing the student near 
the teacher is left off through oversight or the first upanayana 
takes place in a season other than vasanta ( spring ) or in the 
dark half of a month or on a day which was anadhyaya 9 *° 
(unfit for Vedic study ) or on a galagraha (vide note 642 above) 
or in the latter part of the day. A third kind of punar¬ 
upanayana is one which is by way of prayaficitta for 
certain sins or lapses from good conduct.®* 1 Gaut. 23. 2-5 

929. 

i g* 1« 22 . 22 - 26 . 

930ftsr4*T trawfc 1 g^a ren c nifo t 
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prescribes the penance called Taptakrcchra and punarupanayana 
for one guilty of drinking wine ( sura) in ignorance or 
partaking of human urine, faeces and semen and the flesh of 
wild beasts, camels, asses, village cocks, and village hogs. Vas. 

( 23. 30) also has a similar sutra. Baud. Dh. S. II. 1. 25 quotes 
a verse * if a person belonging to the three varnas unknowingly 
drinks sura (wine) or faeces, he has to undergo punarupanayana ’ 
and says (II. 1. 29 ) that if a brahmacarl carries a corpse (other 
than that of his parents or teacher) he has to undergo punar¬ 
upanayana . Manu V. 91 and Visnu Dh. 8. 22. 86 prescribe the 
same. In the Baud. gr. paribhasasutra (1.12. 4-6 ) it is said that 
on partaking of honey, or flesh, srSddha food or food from those in 
impurity on birth, or the milk of a cow before the lapse of ten 
days or the milk of a sandhinl cow, mushrooms or the resin 
exuded from trees, tilayana (a product of milk?), the food 
prepared for a number of people in common or the food of 
prostitutes, a man has to undergo punarupanayana and, 
according to some, also if he goes to a forbidden coun¬ 
try, 988 viz. Saurasfra (Kathiawar), Sindhu, and Sauvlra 
(Sind and the territory to its south and east), AvantI 
( Ujjain ), DaksinSpatha (Deccan ), a brahmana has to undergo 
punarupanayana ( except when he goes on a pilgrimage ). It 
then sets out the procedure (such as a homa, putting a fuel 
stick of palasa on the fire and oblations of cooked food and 
ftjya) and adds that in punarupanayana shaving, daksinS, 
girdle, staff, deer-skin, begging for food and vratas do not take 
place. 

The Vaik. smarta ( VI. 9-10) contains similar rules 
for punarupanayana. 033 AparSrka ( p. 1160 ) quotes PaithTnasi 
to the effect that if a grown-up person drinks the milk 
of sheep or of a she-ass, she-camel or of a woman, he 
to undergo punarupanayana and also the penance called 
pr&japatya. 

Anadhyaya : —( cessation from Vedic study; holiday). 
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It appears that from very early times Vedic studies were 
stopped on various grounds. The Tai. Ar . 93i II. 15 has a very 
important statement on this subject. * Indeed as to this yajna 
(brahmayajiia) there are two cases in which the study of the 
Veda ceases, namely, when the man himself is impure or when 
the place is impure ’. The Sat. Br. 935 has a passage in which 
several oooasionB when Vedic study was ordinarily stopped are 
mentioned and it is added that those occasions do not prevent 
the repetition of Vedic texts as Brahmayajiia, ‘ Therefore one 
knowing this should certainly repeat the Veda as Brahmayajnai 
when the wind blows, when lightning flashes, when it thunders 
or when there is a fall of thunderbolt, in order that mqatkaras 
may not be fruitless The Ap. Dh. S. (I. 4.12. 3.) quotes the 
V&jasaneyi BrShmana (the Satapatha) to the effect that “ Vedic 
study is Brahmayajiia; -when it thunders, when lightning 
flashes, when there is a fall of the thunderbolt, when the wind 

blows, these are its vasatkaras; 9Se therefore when.fruitless". 

The Ait. Ar. (V. 3, 3) notes that if there be rain when it is not 
the season of rainfall, he should make a break by observing 
cessation of Vedic study for three nights . m 

The subject of anadhyaya is discussed in the grhya and 
dharmasutras and in almost all smrtis. It is not possible to give 
for want of space the differences between the several works* 
Among sutras and smrtis the most exhaustive and lengthy treat¬ 
ment is found in Ap. Dh. S. (I. 3. 9. 4. to I. 3.11), Gaut. 
16. 5-49, SSnkhayana gr. IV. 7 ( S. B. E. vol. 29 pp. 115-118 )• 
Manu IV. 102-128, Yfij. I. 144-151. The subject is also treated 
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at length in the Sm. C., Smrtyarthasara, the Samskftra kau- 
stubba ( pp. 564-570 ), the Samskara-rafcnam&lS (pp. 327-339) 
and other Nibandha works. In the following an attempt is 
made to present a tolerably exhaustive list of anadhyayas 
together with a few references to tho original sources. 

Among tit his the following are anadhyayas. On the first, 
the 8th, tho 14th, 15th tithis ( PaurnamasI and Amavasya )(there 
was to be cessation of Vedic Study for the whole day; vide 
Manu IV. 113-114, Y&j I. 146 (in both pmtipad is not 
expressly mentioned) and Harlta. Patanjali in the Mahft- 
bhasya ( vol. IT. p. 386 ) refers to anadhyaya on mnavasya and 
14th tithi. There is a famous verse of the Ramayana * 18 which 
shows that pratipad also was a holiday. Gaut. says that there 
was no holiday on the full moon days of the twelve months, 
but only on the full moon days of Asadha, Kartika and 
Phalguna. The Baud. Dh. S. I. 11. 42-43 quotes a verse 9 ® 9 
* ( Vedic study on ) the eighth tithi kills the teacher, 14th kills 
tho pupil, 15th kills learning \ Manu (IV. 114) has a similar 
verse. Apararka 910 ( p. 189 ) quotes from the NrsimhapurSna 
verses to the effect that there is to be no teaohing (of the Veda) 
on Mah&navaml (9th of A&vina, bright half), on BharanI (i. e. 
the tithi when the moon is in BharanI naksatra after Bhadra- 
pada full moon ), AksatatrtlyS ( 3rd of Vaisakha, bright half) 
and RathasaptamI (7th of Magha, bright half). Similarly 
there is to be anadhyaya on what are called Yugadi and Man- 
vantaradi tithis, Yugadi tithis according to Visnupurana 911 
and Brahmapurana quoted by Apararka (p. 425) are Vaisakha- 
suklatrtlya, Kartika sukla navaml, Bhadrapada krsna trayodasl 
and Magha PQrnima (they are respectively the beginnings of 
the four yugas, krta, treta, dvapara and kali). The Sm. C. 
(I. p. 58) quotes the Naradlyapurana ' on the day when 
uttarayana and daksinayana first take place, on Visuva (the two 

93e. wr erffrar < vftvwwsfarev ftfcv rnprt mnti 

59. 32. Jrifars «r$w*sf<fh i wmwtfscr 

wfiw* «frtw h p* 57. 

939. annvCTitrftr < grrnvr* fi*a i%*v i cfcr Wf# 

ftwt s w w JP r «*). w. *. 1.11. 42-43. 

940. ir^vrt vrr»vmfv ^ fk i w n urayOeie t 

iliwrwmpfkt; ffcw: n swnk a rwwml a • tmnl p. 189 
and I. p. 58. These occur in g fifay iw 58.109-110. 

941. The verges on girri^Wnrs are ftcggriw III. 14.13. ff. The «wv- 

SVP»r (17. 4-5) give* similar verses. Vide I. p 59 for these verses. 

According to some MSgha Am5v5syS is 
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days in the year when the day and night are equal), on the 
tithis when Visnu sleeps and awakes from sleep (t e. As&dha- 
sukla-ek£da6l and KSrtika-sukla-ekSdasI), on YugSdi and 
Manv&di tithis there is anadhyaya. The tithis on whioh the 
fourteen manvantaras are supposed to begin are quoted 
below. 948 According to a purana passage quoted in the Sm. C. 
(I. p. 58) there is anadhySya on Sopapadd tithis m (viz. 
Jyestha sukla 2, ASvina Sukla 10, and MSgha sukla 4 and 12). 
Sometimes on the same day there are two tithis; henoe the rule 
laid down is that if on any day a particular tithi (which is 
declared to be anadhyaya) is shown in the calendar as 
extending for three muhurtas at sunrise or at sunset, then the 
whole of that day is anadhyaya. 944 

Yaj. (I. 148-151) speaks of 37 talkalika anadhydyas (i. e. 
where Veda study is suspended only as long as the occasion or 
disturbance stated lasts). They are: when there is noise 
created by a dog, jackal, ass, owl, singing of saman, playing on 
a flute and the cries of the distressed (these are 7); in the 
vioinity or presence of impure things, of a corpse, or a sudra or 
antya (i. e. one of the untouchables), cemetery, a patita ( one 
guilty of mabap&taka); when the place (of study) has become 
impure or when the man himself is impure; when there is 
continuous flashing of lightning or continuous peals of 
thunder; while one’s hands are wet after taking one’s meals; 
in the midst of water; at midnight; when a violent wind is 
blowing; when there is a rainfall of dust, when the quarters 
are lit up by sudden (and strange) lights; at the two twilights; 
when there is fog; when there is a fright (caused by robbers &c.); 
when one is running ; when the smell of something rotten or 
impure spreads; when a distinguished visitor comes to the 
house; when one rides an ass, a camel, a conveyance (like a 
chariot), an elephant, a horse, a boat, or climbs a tree or is in 
a desert (or barren) place. A few explanatory words may 

942. g rqgftfirm i yfrn w*n myryv 

w« w i wwi wn»w u rc wfi wimnww tnuftti 

swwiwfl »nrriStfr «mws 41 uwnffft 

firm it Timw*iwiT: n rnwgr iw 17. 6-8 quoted in the 

rgfiw® I. p. 58; vide also ffWHW p. 9. 
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wnfTt *5mt» quoted in P- 8; quotes it as from 

viutrqtl. 
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be added. According to Ap. Db. S. L 3. 10. 19 when wolves 
howl 9 or when there is the sound of any musical instrument, 
or of weeping, singing or of the recitation of a Saman there is 
anadhySya. Gaul. 16. 7 mentions the sound of bana (a 
kind of vlna ), bherl ( a drum ), mrdanga, garta (a chariot) 
and the distressed. Manu (IV. 123-124) explains that when 
a saman is heard, one should not study any portion of the 
Rgveda or Yajurveda, because the gods are the devat&s of 
Rgveda, the Yajurveda deals with men (it enjoins actions to 
be done by men ), Samaveda has the pitrs as its deities; hence 
its sound has something of the impure or uncanny about it. 
Ap. Dh. S. I. 3. 11, 27 prescribes 945 that there should be no 
Vedio study as long as there are clouds when it is not the 
season for clouds, when there is a halo round the sun or 
moon, when there is a rainbow, or when there is parhelion 
or a star with a tail (like a fish). Gaut. 16. 19, Ap. Dh. 
1.3. 9. 14-15, Vas. 13. 11 say that there is anadhyaya as 
long as a corpse or a candala is in the village or town. 
Gaut. 16. 45 states the view of some that the Veda can never 
be studied in a city ; there is no Veda study as long as there 
is an assembly of people ( Manu IV. 108 ) or while the student 
is lying down or has stretched his feet or placed them on a cot 
or stool, or while he sits on his haunches winding round his 
knees and hips a piece of cloth ( Manu IV. 112., Vas. Dh. 
S. 13. 23, Visnu Dh. S. 30. 17 ). There is to be anadhyaya 
when one is answering the calls of nature ( Manu IV. 109), 
or when one has not yet sipped water ( acamana) after taking 
food, or after partaking of meat (Manu IV. 112), when 
there is wordy argument or there is an affray or a fight or 
when one is wounded or when blood flows from the body 
(Manu IV. 122) or when one suffers from indigestion or 
vomits or has sour eructations ( Manu IV. 121). 

In certain cases anadhy&ya lasts only for a portion of 
the day. When the wind blows by day strong enough to 
carry off clouds of dust (Gaut. 16. 5) there is anadhyaya 
during the day (but not at night even if the wind is still 
strong ) or when on a festive occasion like upanayana there is 
anadhyaya after dinner that day (Gaut. 16. 43); when in the 
morning twilight fire has been kindled for homa and there are 

945. sm vftSv qx 

i arnr. u. % 1. 3.11. 27; ■ 
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flashes of lightning and thunder ( not accompanied by rain ) 
there is anadhyiya till the sun sets. Gaut. (16. 355) prescribes 
anadhyaya for the rest of the day when the king in whose 
country a man dwells dies; when a strong wind that was blow¬ 
ing stops, there is anadhy&ya for a muhurta i. e. two gliatik&s 
(Ap. Db. S. I. 3.-11. 28) or whon there is the howling of 
salfivrka (hyaena ?) or a jackal moving about alone there is 
anadhyaya till one gets up from sleep (ibid I. 3.11. 29 ). 

In some cases there is anadhyaya for the whole day and 
night. According to Yaj. I. 145-147 there is such an anadhyaya 
whon there is thunder at the twilight time, there is a fall of the 
thunderbolt or earth-quake or the fall of a meteor, when one 
finishes Samhita or Br&hmana ( of the sakha one is studying ) 
or when one finishes the study of the Aranyaka portion of one’s 
Veda; whon there is an eclipse of the sun or moon, or when it is 
the first day after the season changes or whon a person partakes 
of Sraddha food or accepts a gift on sraddha (exoept in Ekoddista 
&raddha); when a beast, frog, mongoose, dog, snake, cat or 
mouse passes between the teacher and pupil (Manu IV. 126 
also) or when the banner of Indra is raised or taken down. 
Manu IV. 110 lays down anadhyaya for three days when one 
accepts invitation for an Ekoddis^a Sraddha or when the king 
dies or when there is an eclipse. This last refers to an eclipse 
where the sun or the moon sets while still eclipsed. Gaut. 1.60 
prescribes cessation for three days when dogs and others come 
between. This is explained a9 referring to the first lesson in 
Veda, while the words of Manu and Yaj. are held to refer to 
repetition. Raising the banner in honour of Indra was a 
festival prescribed for kings in the Kaudika sutra 140 and other 
works. The banner was raised usually in Bhadrapada (or 
sometimes in Advina) on the 12th of the bright half when the 
moon was in conjunction with uttaras&dhfi, dravana oi dhanistha 
constellation and it was taken down in the same month on the 
bharanl constellation ( vide Sm. C. I. p. 59 ). According to the 
Brhat-Sambita (ohap. 43 ) of Varaha this festival lasted from 
the 8th to the 12th day of Bhadrapada dukla. Manu (IV- 119) 
prescribes anadhyaya for a day and night on the As taka days •** 

and on the last day of each of the six rtus (seasons ). 

-: — # -- 

946. The a$tak3 home was performed on the 8th of tho dark half 
of the four months from Msrgadlrfa ( according to idv. gr. II. 4. 1) or 
(according to others) of three months of Pan?*, MSgha and PhBlguna. 
Gaut. 16. 38-39 prescribed three days* anadhylya on each of the three 
A^UkSa or acoording to some only on the last A?{ak5. 
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In a few cases the anadhyBya was Bkalika 947 i. e. lasted 
for one day (60 gha^ikfis) from the time when the cause began 
to operate up to the same hour next day. Ap. Dh. 8. (I. 3. ll« 
25-26 ) lays down this kind of anadhyaya if out of three viz, 
flashing of lightning, thunder and rain, one or two occur at a 
time when it is no season for rain ; there is this anadhyaya for 
all vidyfts at all times, when there is an eclipse of the sun or the 
moon or there is an earthquake or a whirlwind or fall of 
meteors. Manu IV. 103-105 and Gautama 16.22-23 are similar 
to Ap. Dh. S. I. 3.11. 25-26 and Manu IV. 118 prescribes Bk&lika 
anadhyBya when a village is thrown into confusion by thieves 
or there is a commotion due to a conflagration and in the case 
of all portentous phenomena (such as rain of blood or stones; 
vide Vas. 13, 35 ). Gaut. (16. 47-48 ) adds that the performer 
of a sraddha ( whether he actually serves cooked food to brBh- 
manas or only makes gifts of money and corn &c.) has to 
observe this anadhyaya (vide Manu IV. 117 also). 

Anadhyaya for three days was prescribed in a few cases. 
If lightning, thunder and rain all appear together when it is 
not the proper season for them, there is anadhyaya for three 
days (Ap. Dh. I. 3. 11. 23 ). Vide note 937 above. In the 
utsarga and upakarana of the Vedas, on the death of gurus 
(persons worthy of respeot like the father-in-law), on the 
As^akas and on the death of near agnates (like brother, 
nephew &c,) there is anadhyaya for three days 948 ( Ap. Dh. S. 
I. 3.10. 2-3 ). Gaut. ( 6. 38-41) is similar to Ap. The HBrlta 
dharmasutra 949 prescribes anadhyaya for three days on the 
death of one’s upBdhyaya, or of the king or of a Srotriya or 
fellow pupil, on eclipses of the sun and the moon, on the taking 
down of the banner of Indra and on the death of one’s acBrya. 


947. The fwm© on WT* 1.147 derives tbo word as follows ‘ftmw- 

to mm®* aw to ’• 

948. utototo sShrrrow yfir toot: i tot $ r nii*y * aro. w. 

I. 3. 10. 2-3. TOTOftVT ) *Dd 3TTO ( will be explained later. 

Tbo sQtra TOT*««««*jrrft$ applies to a wgrarrft since others have to obsorve 
3t*WT*r on the death of agnatos till xsaucft lasts. In this last caao srw~ 
TOTW begins on the day of death. In or the three days 

are the day previous to them, the day following them and the one on 
whieh that rite is performed. 
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fcvt xrjrof* ^ wtototo enwT^f w i eiwnrf p. 190. The 

as wf. 1.144 says, must be one who has studied the same 4skh&. 
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Manu (IV. 110 and 119 ) prescribes anadhySya for three days 
on aocepting invitation for ekoddiqta iraddha , on the death of 
the king, on eclipses and on up&karma or utsarga. Yaj. 1.141 
contains similar rules. 

Ap. Dh. S. (I. 3. 10. 4 ) prescribes 12 days’ anadhySya on 
the death of one’s parents and Scary a. Baud. Dh, S. I, 11.32 
prescribes 9 * 0 three days’ anadhySya on the death of one’s 
father. This rule must be taken as referring only to a 
brahmacSrl. Vas. (13. 39-40 ) prescribes three days’ anadhySya 
on the death of one’s ScSrya and one day’s on the death of the 
son or wife of the Scarya. 

The SmrtyarthasSra (p. 10) mentions some occasions when 
anadhySya may extend to a month, to sir months, or a year. 
Ap. D. S. I. 3. 9.1. prescribes that, when upSkarma is performed 
on the full moon day of SrSvana, for a month thereafter one 
should not study Veda in the first part of the night (he may do 
so after that at night or in the day ). 

AparSrka (p. 192 ) quotes a verse from Yama 9 *' that there 
can be no Vedio study under the shade of certain trees like 
SlesmStaka, Salma]i (silk-cotton), Madhuka, KovidSra and 
Kapitthaka. 

Both Gaut. (16. 49) and Ap. Dh. S. I. 3. 11. 34 state that 
besides the anadbyayas expressly mentioned by them there are 
others which may be learnt from the several smrtis and from 
the assemblies of learned men. 95 * 

It would be noticed how the number of anadbySyas is 
rather too numerous for rapid and effective study. Therefore 
certain rules are laid down to explain what is that is forbidden 
on those days. 

In the first plaoe anadhySya may be vScika (concerned 
with the loud utterance of Vedic words ), mSnasa ( revolving 


950. fitruni • U- I. 11. 3-2 ; WtWTV vit Rft n m 1 
tfT»VUI«jfrqshTWH I UT?tS 13. 39-40. 

951. BH FT l W I aifrf^Tt- 

ftftnrah * quoted by snmfe p. 192. In the «m. *u. I- 1. p. 158 this 
is quoted as from tb« |ijp»r . 
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the Veda in the mind). Baud. Dh. S. I” 3 11. 40-41 says 
that the rule about anadhy&ya on portentous happenings for a 
day and night does not apply to manasa study; but even 
m&nasa study is forbidden when there is impurity due to birth 
or death. Gaut. 16. 46 says the same. Ap. Dh. S. I. 3. 11. 20 
allows (in general) mental study ( not vocal) on anadhySya 
days. Vide also Ap. Dh. S. 1.11. 32.12-13. 

The Ap. ^rautasutra 854 ,( 24. 1, 37 ) says that the rules 
about anadhySya apply only to the learning of Vedio mantras^ 
but have no application to their employment in various rites, 
Jaimini Si! ( XII. 3.18-19 ) establishes the proposition that the 
rules about anadhyfiya being prescribed for acquisition of the 
Vedio mantras have no application to their employment in 
sacrifices. The Ap. Dh. 8. I. 4. 12. 9 has a sutra whioh shows 
remarkable agreement with the words of Jaimini. 

We saw above that according to the Tai. Ar. the rules of 
anadhySya do not apply to the daily performance of Brahma- 
yajna (i. e. to the repetition of the Vedic texts already learnt). 
Manu II. 105 says that there is no concern about anadhyaya as 
to the lores ( the angas like grammar, Nirukta &o.) helpful to 
(understanding of) the Veda, the obligatory svadhy&ya (i. e. 
brahmayajna) and the mantras to be used in homa. Saunaka 9 *® 
quoted in the Sm. C. says there is no anadhySya as to repeating 
the Vedic texts in the obligatory rites and in japa nor in kSmya 
rites, in sacrifices or in the parayapa (repeating the Veda 
already learnt); the anadhyfiya ruleB apply only to the first 
learning of Vedio mantras and to their teaching. The Smrtyar- 
thasSra 957 (p. 10 ) says that those who have a slippery memory 
or those who have to commit to memory extensive Vedic texts 
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should study the VedSngas, nySya (logic), mlmamsa and 
dharmaiastras on all anadhyayas except on 1st, 8th, 14th and 
full moon and new moon days. Some digests quote a verse from 
the Kdrmapurana 958 that there iB no anadhyaya for the study of 
Vedahgas, of itihasa, puranas, dharmaiastras and other iastras 5 
but on parva days the study of even these should be dropped* 
This shows that these tithis were the only close holidays on 
which there was complete cessation of all study, whether Vedic 
or non-Vedio. That is, these were what are called nitya holidays 
while the rest are naimittika anadhyayas. Even now these 
nitya anadhyayas are observed by vaidikas and by Pandits in 
their Sanskrit schools ( particularly amavasya). 

It will be seen that though some of the occasions for 
anadhyaya are somewhat strange and bizarre, underlying 
most of them there are reasonable and understandable 
principles. Vedio study depended in the first place on memo¬ 
rizing. Committing sacred texts to memory ( without in most 
cases understanding their meaning) required close attention 
and concentration. Therefore, all occasions which caused dis¬ 
turbance or distraction of mind were held to be anadhyayas. 
But the same concentration was not necessary for reciting in 
sacrifices or japa or brahma-yajna what had already been 
committed to memory. Hence Buch occasions were not 
anadhyayas for those purposes. 

It was believed that** 9 if a person taught the Vedic lore 
or studied it on anadhyaya days, ho incurred loss as to (long) 
life, offspring, cattle, intelligence and the merit accumulated 
by him. 

Keianta or godana :—This saihBkara consists in shaving 
the head and also the hair on the other parts of the body ( such 
as arm-pits, chin ). Par. gr., Yaj. (I. 36 ) and Manu (II. 65 ) 
employ the word keianta, while 5iv. gr., San. gr., Qobhila and 
other grhyasutras employ the word godana. In the Sat.* 90 Br. 
while speaking of the diksa (consecration of the performer 
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of a sacrifice) the word godana is used in the sense of a portion 
of the hair (on the head) near the top of the ear. Most 
smrtikaras say that this samskara was performed in the 16th 
year. According bo Sfih. gr. (I. 28. 20,8. B. E. vol. 29, p. 57 ) 
it may be performed in the 16th or 18th year. According to 
Manu II. 65 keSSnta is performed in the 16th, 22nd or 24th 
year respectively for a brabmana, ksatriya or vaitya. The 
Laghu-Asvalayana smrti XIV. 1 says that Godana may be 
performed in the 16th year or at the time of marriage. This 
last view seems to have been known to Bhavabhuti who in his 
Uttarar8macarita 981 ( Act. I) makes the heroine Slta say that 
Rama and his three brothers had the godana ceremony per¬ 
formed immediately before their marriage. It is somewhat 
strange that according to the Kausiika sutra 868 ( 54. 15 ) 
godana precedes cudakarma and the commentator KeSava 
remarks that godana takes place at the end of the first or 2nd 
year ( from birth). 

There is great divergence of views about the starting point 
from which 16 years are to be calculated. The Baud. Dh. S. 
(I. 2. 7 ) has stated the rule in general terms that the number 
of years is to be calculated from the time of conception. 963 
Following this rule the Mit. on Yaj. I. 36 and Kulluka on 
Man II. 65 say that godana should be performed in the 16th 
year from conception in the oase of brahmanas, 9,4 while 
AparBrka says that it is to be performed in the 16th year from 
birth. ViSvarupa 9,5 on Yaj. I. 36 says that whatever the period 
of brahmacarya that a student was going to observe ( whether 
12, 24, 36, 48 &o.) ke&anta must be performed in the 16th year 
and if any one had his upanayana performed later than the 
16th year, then ke§anta will not take place at all. Narayapa 
on 5iv. gr. I. 22. 3 notes that according to some godana takes 
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place in the 16th year from upanayana, while others celebrate 
it ip the 16th year from birth. 

All ButrakSras are agreed that godSna or kesSnta follows 
the procedure of cudakarana with a few differences. The A6v. 
gr. (1.18.1-9 ) points these out. Caula is performed in the 
3rd year, while godSna is performed in the 16th. 5iv. gr. further 
says “ wherever the word kesa occurs (in the mantras or proce¬ 
dure of caula) he should employ the word dma6ru (beard). He 
moistens the beard here. (The mantra is)‘purify his head and face, 
but do not deprive him of life ’. He gives orders (to the barber) 
'arrange his beard, the hair of his body and his nails, ending 
in the north’. Having bathed and stood up silently during 
the rest of the day, he should break his silence in the presence 
of his teacher (saying to the teacher) * I give a gift ’. The fee 
is a pair of cows. Let the teacher instruct him to keep the 
observances for a year" 988 . NarSyana notes that being grown 
up he should not sit on his mother’s lap as in caula (but sit to 
her right) and that the instruction is to be on the next day. 
NSrfiyana says that the instruction referred to is the one men¬ 
tioned in Aiv. gr. I. 22. 20 from * cutting the hair ’ to * giving in 
charge ’ i. e. from A6v, gr. I. 19. 8. to I. 20. 7. It is better to 
hold as P&r. and Bh5r. gr. ordain that the instruction is bb to 
brahmaoaryavrata ( mentioned 987 in Atv. gr. I. 22.17) or that 
he is not to shave himself for a year, 12 days, 6 days or at least 
3 days. Par. gr., Sahkhayana and several others allowed the 
fee of only one cow ,88 . Gobhila (III. 1. 5 ) and Khadira 
(II. 5.3) allowed optionally the gift of a pair of horses or a pair 
of sheep for ksatriyas or vaidyas respectively. According to 


966. In an*?. I. 17. 7 the mantra in 'sft® is ireru* wgi 

instead of it the mantra in godSna is ‘ vvg In wrj 3WV. 

( 1.17. 8 ) prescribes the laying of kuda bunches on to the right side of 
the hair ; in ifiqrsr the kuda is laid on the beard (before it is cut). In 

the edge of the razor is wiped with the mantra * vrsjbr sr$VUT 
vni yrfa nrevxg: vifhfh (anwr. I. 17. 15); 

instead in nr^rw, the mantra is sr^...trq# Wafa h ftnft 5W «mvr &o. 
In this way 3 ^ (necessary changes in the words) is to be made. In wte 
in I. 17. 16 the direction to the barber is ‘gprWis- 
in ifhrrw it is '$ffcrt...!g<w3c 

vtfwrflr *§*’• 

967. sm 3;ii4*wtVOT<nT5ft farriir y i ym i# tfwmt vti 

. *l. 1 . 22 . 17 . 

968. srttan*} tfewi apwfcww w grq g rcni ftvnr- 

t imro n. ii. l; tfrort wrfili mnmmfr 1.10. 
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Gobhila and Khadira shaving the heard precedes a vrata called 
godSnika for one year and both state at length the observances 
of that vrata (Gobhila III. 1.11-29, KhSdira II. 5. 7-16). 

Sah. gr. (I. 28. 22) expressly says that the kedanta ceremony 
Is performed for girls but silently. Ap. gr. 16.15, Hir. gr. 6. 16, 
BharadvSja gr. I. 10, Baud. gr. III. 2. 55 prescribe in godana 
the removal of all the hair on the head (including the Siklia 
top-knot), while in caula it is not so. 

This sarhsk&ra gradually went out of vogue, so much so that 
most of the medieval digests like the Sm. C., the Sainsk&raprak&sa, 
and the Nirnayasindhu contain hardly anything about it. 

Snana or Samavartana :—(Taking the ceremonial bath 
after finishing Vedic study and returning from the teacher’s 
house). Some eutrakaras such as Gaut. ( VIII. 16), Ap. gr. 
XII. 1, Hir. gr. 9. 1 and Yaj. I. 51 employ the word 'snana’ 
for this samskara, while Asv. gr. III. 8. 1, Baud. gr. (II. 6. 1), 
Ap. Dh. S. I. 2. 7.15 and 31, Bhar. gr. II. 18 employ the word 
samavartana. The Khadira gr. (I. 3. 2-3, III. 1. 1) and 
Gobhila III. 4. 7 use the word * aplavana ’ (which means 
snana). Manu (III. 4) uses both ‘ snana ’ and ‘ samavartana ’ 
in “ a dvija being permitted by his teacher, may take the 
ceremonial bath and return from his teaoher according to the 
rules laid down (in his own grhyasutra) and then marry a 
agirl&o”. Apararka ( p. 76) explains this verse by saying 
that it makes a distinction between snana and samavartana. 
The distinction consists in this : snana or ceremonial bath 
indicates the completion of the period of student-hood. A man 
who wants to remain a brahmacarin all his life need not 
undergo this samsk&ra. Samavartana literally means * return 
from the teaoher’s house to one’s home ’. If a boy learns under 
his own father, then literally speaking there will be no return 
in his case from a teaoher’s house. Medhatithi 999 (on Manu III. 4) 
puts this position foroibly. Samavartana is not a necessary afiga 
( adjunct) of marriage and therefore he ^who learnt the Veda 
in his father’s house may, though there is no return (to the 
father’s house from the teacher’s house), enter on matrimony. 
Some hold that Samavartana is an afiga of marriage and consists 

969. «r g uwwrfsr i v: *br- 

^ i . wm 

wuTfiwwn* i nux. on «rg III. 4. 
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in the ceremonial bath. If it be said that the gerundial 
termination (tvS in snatva in Manu III. 4 ) conveys distinction 
between snfina and samavartana, the reply is that Manu will 
later on speak of samavartana as the samskSra of snana. 

Ap, gr. 12. 1 begins its treatment with the words ‘ vedam 
adhltya snasyan * (after learning the Veda and when about 
to undergo the ceremonial bath)/ Having these words in mind 
Baud. gr. 970 (II 6. 1) remarks that in the words 4 vedam adhltya 
snasyan* it is samavartana that has been described. Hence 
the essence of samavartana is the ceremonial bath and return 
to the parental home is a subsidiary matter (whioh may or 
may not occur in the case of a student). The Mahabhftsya 
( vol. I. p. 384) says that a person after he has studied the Veda 
and taken the ceremonial bath with the permission of the 
teacher should begin to use a cot (for sleeping on). 

In the Vedic Literature both words ara> used. In the 
Chandogya Upanisad 971 IV. 10. 1 we read that Upakosala 
R&malayana became a student of Satyak&ma Jabala and tended 
his teacher’s fires for twelve years; the teacher while making his 
other pupils return (to their parental home) did not make Upako¬ 
sala return. Here it is clear that the Upanisad knew the term 
'samavartana’. Similarly in Chandogya VIII. 15 it is stated that 
‘ having studied tbe Veda according to the rules in the time that 
was left after doing work for the teacher and having returned 
from the teacher’s house to his own family*. On the other 
hand the Sat. Br. (XI. 3. 3. 7 ) says ‘ that one 971 should not beg 
after taking the ceremonial bath '• The Sat. Br. (XII. 1. 1.10 ) 
distinguishes 978 a snataka from a brahmacarin (S. B. E. vol. 
44 p. 137 ). Similarly the Ap. Dh. S. II. 6. 14.13 quotes a Brah- 
mana passage 'therefore the face of the snataka is as if resplen¬ 
dent with fire*. The Ait. Ar. V. 974 3 . 3. remarks that 1 one who 


970. *T*mr&P* i A 3 . II. 6 . 1 . anfhv 

i vol. I. p. 384. 

971. *r * sra re cfafi i IV. 

10. l; stfc CTlrafrVnffrs r gfyq 53*^ 1 

VIII* 15.1. 

972. iff i srrmnrwri $ra«ro art. XI. 3. 3. 7. This is quoted by the 
V- ft- I. 2. 53 ( along with other passages of the same wigm) 

973. The iftqwrr. IV. 6) also distinguishes between 

and wgrwrft ‘am t tu my r waft *r 

974. Styrercfops wtwft WTRt l $. an. v. 3. 3 ; 

waqft i atr*9. n HI. 9. 8. 
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has not studied this (mahSvrata) does not become a (true) 
snataka, even though he may have learnt a good deal else.* 
The Asv. gr. Ill, 9. 8 summarises a Brahmana passage to the 
effect that a snataka is indeed a great being, 

Snftna (the ceremonial bath) was ordained by the sutrakaras 
after a student finishesd his Vedic study. The Asv. gr. (III.9.4) 
remarks ‘after having finished (the task of learning) vidya % they 
should invite his teacher to name the gift ( of wealth or other¬ 
wise) he desired or when the pupil has been permitted by 
the teacher, the pupil may take a ceremonial bath.’ 975 This 
shows that one may perform snana either when he had finished 
his Vedic and other studies or he may do so even without 
finishing his intended studies, if the teaoher permitted him to 
do so. The Par. gr. II. 6 is more explicit 4 The student should 
take the ceremonial bath after finishing (the study of) the 
Veda or when he has gone through the period of student-hood 
for 48 years, or for 12 years according to some (teachers); 
( he should ) take the bath when permitted by the teacher.’ A 
person who has taken the ceremonial bath is called a snataka . 
A snataka is said by the Par. gr. (II. 5), 976 Gobhila (III. 5. 21-22), 
Baud. gr. paribhasS sutra I. 15, Harlta and others to be of three 
kinds, viz vidyasnStaka (or Veda-snataka as Baud. gr. pari- 
bhasa has it), vratasnataka and vidya-vratasnataka ( or veda- 
vrata-snataka as in Baud ). One who has finished Veda study, 
but has not gone through the vratas ( described above ) is called 
vidydrsnataka ; one who has finished the vratas, but has not 
finished his Veda study is styled irata-snataJca ; while one who 
has finished both is named vidya-vratasnataka , Yaj. I. 51 in 
saying that a student ‘after finishing Veda (study) or the vratas 
(observances of brahmacarya) or both, and after giving to 
the teacher what the latter chooses to ask should take the 
ceremonial bath with the teacher’s permission ’ impliedly refers 
to the three-fold division of snatakas. These three alternatives 
are due to the fact that a student may not have the ability or 
the time to go through the full Vedic curriculum and the 


975. fiNn# saatfa frgars g ^iirca at t an**- a. ill. 9 . 4.; 

amca saiar^ agrw$ aTaraarrfifor* uaqnaaw t i 

II. 6. 

976. aa: sanrerf a*f*r faimaia^T ftaraereariRr ffir i 

fo a am ca air a: w a ia lfo a ft arca nw r: awa aa wu ca a: ama&t 
w aawm r aaa arwa a: a Wa i aereaure ? II. 5; 

Stfhr as quoted in *^Hr. I* p. 66 is the same. 
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vratas. MedhStithi on Manu IV. 31 notices that according to 
some vrata-snStakas are those who without finishing Veda study 
take the ceremonial bath three years after upanayana. Gobhila 
(III. 5. 23) says that of these, vidya-vrata-snataka is the best, 
the other two being equal to each other. Ap. Dh. S. (I. 11. 30. 
1-5 ) refers to this three-fold division and adds that all three 
are to be honoured as snatakas, but that great reward follows 
by honouring vidyS-vrata-snatakas. 

A good deal of time may conceivably elapse between a 
man’s taking the ceremonial bath and actually marrying a 
woman. During that period he is called a snataka; while after 
marriage he comes to be called a grhastha m . As long as a 
person is not married after he takes the bath, he has to follow 
the observances prescribed for snatakas and grhasthas so far as 
applicable to his position but not those of a student. Gaut. 978 
( IX. 1-2) makes the position quite clear by prescribing the 
same rules of conduct for grhasthas and for snatakas. He also 
states (in III. 9 ) that whatever rules laid down for brahma- 
carins are not opposed to the special rules for other asramas are 
to be observed by all. The latter means that the special obser¬ 
vances of a brahmacarl are not applicable to him (such as 
avoiding honey and flesh, living on alms, offering fuel-sticks 
to fire). 

The most elaborate procedure of samavartana is found in 
Hir. gr. I. 9-13, Baud. gr. paribhasa I. 14, Par. gr. II. 6 and 
Gobhila gr. III. 4-5. A ooncise statement is given below from 
Asv. gr. (III. 8 and 9). The student who is about to return home 
from his teacher should get ready (eleven) things, viz. a jewel 
(to be suspended round his neck), two ear-rings, a pair of gar¬ 
ments, an umbrella, a pair of shoes, a staff, a wreath, (powder) 
for rubbing his body with, ointment, eye-saive, a turban, (all 
these) being meant for the teacher and for himself. If he 
cannot afford to have these materials for both of them, then he 

977. su s mmqpmwm ra n wrai qrwrs < ?. Tfomr 

1.15.10. 

978. Vide gvqvT on IX. 2 (*smram) * wgwftftrgv mnsfa gq- 

i w i tow 3 wnrt- 

ftimrtbr* vnntfte ffit ron emr. u- 

I. 11 . 30. 6 ( sffl Wfitran ) says that some o£ the ^ n w sg g s are common to 
According to grqpg on env. V. I. 11. 30. 3 mrrft in ggyinm 
does not stand for the special sits like wgprissft, but for the general 
observances such wtffaaw, 
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should prepare them only for the teacher. He should procure a 
fuel-stick from the north-east side of a sacrificial tree ( like 
palaSa); the fuel*stick may be undried if he wishes for the 
enjoyment of food or for prosperity or for splendour; it may be 
dry if he wishes for spiritual lustre; or both dry (in part) 
and undried in the remaining part if he ddsires both. Having 
placed the fuel-stick on high ( not on the ground ) and having 
made gifts of food and of a cow to brahmanas, he should perform 
the actions prescribed in godana ceremony ( and not the obser¬ 
vances like remaining silent). He should 979 alter the mantras 
(of godana) so that they refer to himself. (He should rub 
himself) with the powder of Ekaklltaka. 980 Having bathed 
himself in lukewarm water and having put on two garments 
which have not yet been washed (or used) with the mantra 
‘You two ( Mitra and Varuna) put on garments 981 with fat 
splendour* (Rg. 1.152.1); he should apply eye-salve to his eyes 
with the words ‘ thou art the lustre of stone, protect my eye/ 
He should fasten the two ear-rings with the words ‘thou art 
the lustre of stone ; protect my ear/ After having smeared his 
two hands with ointment (saffron paste &c.) a brahmana should 
first anoint his face with it ( and then the limbs), a R&janya 
his two arms first, a vaisya his belly first, a woman her private 
parts, persons, who maintain themselves by running, their 
thighs. With the words ‘free from distress art thou, may 
I become free from distress * he should put on the wreath, but 
not such a wreath as would be called a mala (garland). 
If some call it mala (through ignorance of what to say) 
he should cause them to speak of it as sraj (wreath). He 
steps into the shoes with the words ‘ you two are the supports 
of the gods, protect me ^ from all sides * and with the 

979. This means:—instead of ^ fihff*/ (3TW.3. 

I. 17. 8 - 9 ) repeated in and (by the 3 U^TpJ) the student 

should himself repeat the mantra as ‘ aftisft STPTfV m *rr m HRCft *. 

Instead of the mantra repeated by the 

aiTOpf in fft^rw, the student should himself say ‘gf&r 5 ^# *U ft 

*• 

980. ‘ wv$ i h ’ 

ffXtproT on art"?. 3 . HI. 8 . 8 . It is the seed of the 9PC9* tree which con¬ 
tains only one grain that is to be powdered. 

981. The mantra 3 * is to be repeated with each garment. 
The eye-salve is to be applied to the left eye first and then to the right, 
says Nffrffyaga quoting a smrti. The ear-ring is first to be fastened on 
the right ear and then on the left. 

H. D« 52 
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words ‘heaven's covering art thou 9 he takes the umbrella. 
He takes the bamboo staff with the words ‘ bamboo art 
thou, thou art the child of a tree, protect me from all sides. 9 
Having tied round his neok the jewel 988 with the hymn 
beginning with 1 tyusyam \ 981 and having arranged the 
turban ( on his head) he should in a standing posture 
put a fuel-stick (on the fire), and should say at that time 
* memory and reproach, knowledge, faith, wisdom as the fifth, 
what is sacrificed, what is given (as gift), what is studied 
and what is done, truth, learning, observances. O Agni, the 
vow (of thee) together with Indra, with Prajapati, with the 
sages, with the sages that are k$atriyas, with the Fathers, with 
the kings among Fathers, with men and with the kings among 
men, with the glow, with the super-glow, with the after-glow, 
with the counter-glow, with gods and men, with Gandharvas 
and Apsarases, with wild and domestic animals, the vow be¬ 
longing to my own self, dwelling in my own self, that is my 
entire vow. O Agni! I shall on all sides become this vow, 
svaha*. With the hymn ‘mine, O Agni, be the glory ’ ( Rg. X. 
128.1) he should put fuel-sticks on fire one for eaoh verse. 984 
He should stay for the night at a plaoe where the people will 
do honour to him ( by offering Madhuparka) \ Madhuparka 
will be dealt with under marriage. 

The Baud. gr. paribhasa says (1.14.1) that the samavartana 
rite for him who is only a vratasnataka ( and has not studied 
the Veda) is performed silently (i. e, without the mantras 
prescribed ). The other grhya sutras have a similar procedure 
in samavartana, only the mantras sometimes differ and a few 
details are added. 


NlMyapa on I. 8. 16 says that the ‘mapi ’ is *suvar- 

pamaya (made of gold). Ap. gr. 12. 8 speaks of ‘mapim sauvarpam 
eopadhSnam * (a golden bead with two precious stones on two sides ). 

983. This sUkta is a khila snkta in the Bgveda. It occurs in the 
OTT. jrt. <rr« II. 8. It is in praise of gold. 

984. NSrByapa adds on Adv. gr. III. 8.16 that he should keep aside 
his shoes and then offer the fuel-stick. Stenzler conjectures ask; for 9i$r 
in w*. III. 9. 1, whioh is unwarranted and unnecessary. The sUkta 
9g. X. 128 has nine verses. NSrByapa says that there is to be homa 
with ten samidhs; the tenth verse, therefore, is the verse 1 Syuffyam * 
whioh is the first verse of the KhilasUkta after J?g. X. 128. The erstwhile 
student is to offer samidht sitting and not standing and end the rite with 
the offering to Bviftakrt Agni. 
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For example, San. gr. (IIL 1. 2 ) makes the student sit on 
bull’s hide. Par. gy. (II. 6) prescribes that eight jars full of 
water are to be placed on kusa grass and water therefrom is 
to be poured over the head and the body of the student with 
certain mantras, that he is to worship the rising sun, to par¬ 
take of curds or sesame seeds, to cleanse his teeth with an 
udumbara twig, he sees himself in a mirror ( after adorning 
himself). Both Par. and Gobhila (III. 4. 23 ) say that in this 
rite the girdle is taken off. Gobhila (III. 4. 31-34) says that 
at the end of the rite the student should mount a chariot 
drawn by oxen, drive some distance in an eastern or northern 
direction, should then come back to the teacher who honours 
him with madhuparka. Hir. gr. (I. 9.10) says that the girdle, 
the staff and the black antelope skin that he wore as brahma- 
cSrin are to be thrown into water. The Laghu-ASvalayana- 
smrti (14th section ) appears to suggest that godana and sama- 
vartana take place on the same day and that at the end of the 
homa in samavartana a student of the Rgveda should unloosen 
the girdle of munja grass with the mantra ‘ ud uttamam 
mumugdhi' ( Rg. I. 25. 21). It is for this reason that in the 
Maratha country samavartana is called * sodmunja ’ (rite in 
which the munja girdle is taken away). 

The sutras more or less prescribe expressly or impliedly 
the same materials that are required by AsvalSyana. Vide 
BhSr. gr. II. 18 ( which enumerates them in one plaoe ), Baud, 
gr. paribh&sS sutra 1.13. 1. 

Some of the sutras specify the auspioious times when this 
rite is to be performed. Hir. gr. I. 9. 3 lays down that the 
proper time for sn&na is during the northern course of the sun, 
in the bright half of a month when the moon is in conjunction 
with RohinI, Mrgasiras, Tisya (Pusya), Uttara PhalgunI, 
Hasta, OitrS, or ViSakha. The Baud. gr. paribhasa (L 13. 3-9 ) 
omits Mfgadiras out of these, while BhSr. gr. (II. 18 ) omits 
RohinI and M?ga6iras and adds Svati. Medieval and modern 
digests add elaborate rules about the astrologioal details for 
the proper day of samavartana, which are passed over here. 
Vide Samsk&raprak&da pp. 576-578 for some of these details. 

Numerous rules are laid down in the smrtis and digests 
about snatakas (snatakadharm&h). Many of these rules are 
applicable to grhastbas also (i. e. snatakas who have married). 
Those rules are too numerous to enumerate. But some idea 
may he conveyed by quoting in full the rules in &&v. gy. 
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(III. 9. 6-7 ) which has the shortest treatment and adding a 
few interesting items from other works. Aiv. gr. (III. 9. 6-7 ) 
says ‘ He (the snataka) should not bathe at night, nor 
bathe naked, nor lie down naked, he should not look at a 
naked woman except during intercourse, he shall not run 
when it rains, he should not climb up a tree, nor descend into a 
well, should not cross a river (by swimming) with his arms, he 
should not expose himself to a danger. A great being indeed is 
a snataka—so it is known (from the sruti)’. Ap. Dh. S. (1.11. 
30. 6-1. 11. 32. 29), Vas. XII. 1-47, Gaut. IX, Yaj. 1.129-166, 
Manu IV. 13ff, Visnu Dh. S. 71, Par. gr. II. 1 contain an exhaus¬ 
tive treatment of snataka vratas. Some of these are concerned 
with the rules about anadhyayas, about answering oalls of 
nature, about persons whose food should not be taken, about 
sexual intercourse, about acamana, about daily observances 
like the five mahayajnas, about upakarma and utsarjana. These 
have been or will be dealt with in the appropriate places. A 
few of the other important rules of conduot are: a snataka 
should always be pure (in body), should daily bathe and 
should apply fragrant unguents (like sandal-wood paste) to 
his body, should be always patient, persistent in his under¬ 
takings, self-restrained, generous and not disposed to oause 
injury to others (Gaut. 9. 7 and 73 ); he should speak the truth 
and also speak what is agreeable, but should not tell disagree¬ 
able truths, nor should he tell agreeable lieB (Manu IV. 138 
and Gaut. IX. 68); he should according to his ability try to 
make his day fruitful as regards the performance of meritorious 
acts, satisfaction of (legitimate) desires and acquisition of 
wealth, but he should look upon dharma as the principal of 
the three puru§arthas (Gaut. IX. 46-47, Manu IV. 176, Yaj. I. 
156), though he should avoid even what is allowed by the 6as- 
tras if it is hateful to the people; he should not beg (for his liveli¬ 
hood ) of anybody except the king or his pupils, but when oppres¬ 
sed by hunger he may beg a little such as a cultivated or uncul¬ 
tivated field, a cow, goats and sheep, or gold, corn, food ( Vas. 
XII. 2-3, Gaut. IX. 63-64, Manu IV. 33-34, Yaj. 1.130); but he 
should not beg of a king who is not of ksatriya desoent or who 
sets at naught the dictates of the slstras (Manu IV. 84, 87) nor 
should he stay in the kingdom of a sudra king (Manu IV. 61); he 
should not talk with the mlecchas, impure persons and irreligious 
persons (Gaut. IX. 17 ); he should not dwell in oontact with 
sinners, cSndalas and other untouchables, with fools or persons 
puffed up with the pride of wealth &o. (Manu IV. 79); he should 
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not be restless in bis sexual desires or with bis hands and 
feet, speech and eyes ( Gaut. IX. 50, Manu IV. 177, Vas. VI. 42 ); 
he should go round (perform pradaksinS), when he meets on 
his way a oow, images of gods, a br&hrnana, ghee, honey, a 
square, well-known trees (Manu IV. 39, Gaut. IX. 66); he 
should not engage in wordy quarrels with his parents, guests, 
brothers, sisters, persons connected by marriage, maternal 
unoles, dependents, relations, sacrificial and family priests, 
children, wife, slaves (Manu IV. 17 9-180=Santiparva 244, 
14-16, Ysj. L 157-158); he should carry a bamboo stick, a 
water jar, ku6a grass, wear two yajnopavltas, two garments 
(upper and lower) and two golden ear-rings (Manu IV. 36, 
Yftj. 1.133, Vas. XII. 14, 37-38); if he has money enough he 
should not wear old and dirty clothes, his garments should be 
white, he should not wear garments that are dyed and black 
cloth even when that is its natural colour (Ap. Dh. S. 1.11. 
30,10-13, Manu IV. 34-35, Yaj. I. 131, Gaut. IX. 4-5) nor 
should he wear the clothes, shoes, and garland of another and 
if he wears these of another owing to poverty, he should 
thoroughly clean them (Gaut. IX. 6-7, Manu IV. 66); he should 
not allow his beard to grow unless there is some good ground 
to do so and should pare his nails (Gaut. IX. 8, Manu V. 35, 
Yaj. 1.131); while his shoes are in his hand he should not sit on 
a seat nor should he salute a person or bow to a deity (Gaut. 
IX 45 ); he should not blow with his mouth to kindle fire 
(Manu IV. 53, Vas. XII. 27, Gaut. IX. 32); he should not hold 
simultaneously in his hands fire and water nor should he come 
between the fire and a brahmana nor between two brahmanas 
without their permission (Ap. Dh. S. II. 5.12.6-8, Vas. XII. 28-30); 
he should not eat food in the same plate with his wife, nor 
should he see his wife while she is eating or applying eye-salve 
or when she is yawning or sneezing (Manu IV. 43-44, Vas. XII. 31, 
Gaut IX 32 ); he should not use a seat or paduk&s or tooth¬ 
brush made of palada (Vas. XII. 34, Gaut. IX. 44, Ap. Dh. 
S. L 11. 32. 9); he should wear a wreath (of flowers) and 
ointment so as not to be easily noticed ( Ap. Dh. S. 1.11. 32. 5, 
Manu IV. 72, Vas. 12. 39, Gaut. IX. 32 ); he should not see 
the sun rising or setting*(Vas. 12. 10, Manu IV. 39, Ap. Dh. S. 
1.11. 31. 20 ); he should not be kulamkula m and should not 


985. f Hgjsr is variously explained. grfW on explains it as 
* stay at home’ and gives another’s explanation as ‘one’ who leaves bis 
family and goes to another i. e. studies another’s sUtra ’ &c. 
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go over a rope by which a calf is tied (Vas. XII. 8-9, Gaut. 
IX. 52-53, Manu IV. 38); he is not to point out the rainbow 
to another when he sees it in the sky ( Manu IV. 59) nor is 
he to employ the word * Indradhanuh ’ for it, but the word 
‘ manidhanuh ’ (Vas. XII. 32-33. Gaut. IX. 23, Ap. Dh. S. 

I. 11.31.18 ); he is to employ certain euphemisms e. g. he should 
not speak of a cow that yields no milk as * adhenu ’ but as 
* dhenu-bhavyS * (who would become dhenu later on), he is 
not to employ the word 1 bhadra * for a thing that is auspicious, 
but he should employ the words ‘ punya or pra&asta what is 
not ‘ bhadra ’ he should speak of as ‘ bhadra ’ and should not 
use the word * kapala ’, but the word ‘ bhagala * for it (Gaut. 
IX. 20-22, Ap. Dh. S. I. 11. 31.11-14 ); he should not inform 
a person when a cow does some damage or allows her calf 
to have milk without the owner knowing it (Ap. Dh. S. I. 

II. 31. 9-10, Gaut. IX. 24-25 ); he should enter or leave his 
village from the east or north (Ap. Dh. S. I. 11. 30. 7) and 
should not enter a village or a guarded house by a by-path 
(Manu IV. 73, Yaj. I. 140, Ap. Db. 8. I. 11. 32. 23); 
at the two twilights he should be seated outside the village 
and should be silent (Ap. Dh. 8.1. 11. 30. 8); he should not 
wander about by day with the head covered, but he may do 
so at night or when answering calls of nature (Gaut. IX. 35-37; 
Ap. Dh. 8.1.11. 30.14); he should avoid finding fault with a 
oow, a fee given or a maiden (Ap. Dh. 8. I. 11. 31. 8); 
he should not resort 98 * to inferior men or to countries in which 
such persons abound nor should he frequent gambling houses 
or meetings of clubs (Ap. Dh. 8.1.11. 32. 18-20, Vas. XII. 40); 
he should try to dwell in a place that abounds in fuel, water 
and grass, ku&as, flowers, that has a court-yard, and is mostly 
peopled by Aryas, that has industrious and religious people 
(Gaut. IX. 65); he should take his food, answer calls of nature. 


986. gprisr gpnwforte w i nu ra te r i sttv. u-1.11.32. 
18—19. Compare smr. V. % I. 1. 3. 12 Hwr qtewet t ( wgrwift). 
defined in the smr«?rl.4.27as‘(T5Rir*im?VVr awrw r 

frgwnrt wnsc i ytftevramwrvt lyi ■ ’ In the Book 

Edict No. 1 at Girnar (C. 1.1, vol.l) DevInSm Priya orders that no 
saraffja be held as he saw grave faults in it 1 er smreft ft 

9 IntbeNasik cave Inscription No. 2 
Uotamlputa Is described as ( E. I. vol. VIII. y. 60 ), sjsff* 

may mean 4 festival \ Vide YE}. I. $4* 
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engage in dalliance with his wife, engage m in yoga practices 
in a place screened from public view and he should guard his 
speech, intellect and strength and should keep his wealth and 
age very secret; but he should make public the repayment of a 
debt, a gift, mortgage or sale, the gift of his daughter in 
marriage, the letting loose of a bull (in 6rSddha) and a sin 
done in secret. 

Manu (XL 203) says that the pr&yatcitta for not observing 
the rules of conduct laid down for snatakas is fasting for a day. 
Haradatta on Gautama IX. 2 says that the rules for snatakas 
are meant for br&hmana and ksatriya snatakas only, that the 
prayascitta for non-observance is also to be undergone by them 
and that the vaidya snatakas are not obliged to observe these 
rules. 

In modern times samavartana often takes place a short 
time after upanayana and sometimes on the 4th day thereafter 
or even the next day. As many brahmanas do not learn any 
part of the Veda, samavartana has become a mere matter of 
form in their case. Even the Samskarakaustubba (p. 607) 
prescribes a very brief procedure for samavartana when the 
brahmacarl is ill. It consists in the brahmacarl giving up his 
girdle &o„ in shaving the boy silently,-in silently bathing at a 
holy place, putting on another garment, then sipping water 
twice, bringing fire from the house of a irotriya and placing it 
on some place according to the rules, then contemplating on 
Prajapati and putting the samidh (fuel-stick)on fire. 

As a brahmacarl is not affected by the mourning due to the 
death of relatives (except his parents), on samavartana he has 
to observe impurity for three days (if there have been deaths of 
relatives in the interval, but not for births). (jVide Manu V. 
88*=Visnu Dh. S. 22. 87). 


987. sffltrxRvf'ftvTxvhm stfim umforr a i au- 

wwu srorit a un*f«vi. 9, wrgf^ asfanf w* 
Mwwtfw i w wff vwrai« y i wwfiMl i > uswnqm 
fvtaprf V& «nd ggO t ran • fvIII. 15-16. All are quoted in the qa w w iw rc 
pp. 484-85. 



CHAPTER VIII 


ASRAMAS 

In the preceding pages several questions connected with 
brahmacarya have been dealt with. Brahmacarya is, according 
to the theory of the dharmasutras and smrtis, the first of the 
four aSramas. Therefore, before proceeding to the next samskara, 
viz. vivaha (marriage) which is the starting point of the 
second Ssrama, it is necessary to discuss the origin and deve¬ 
lopment of the idea of asramas. 

From the times of the most ancient dharmasutras the 
number of dramas has been four, though there are slight 
differences in the nomenclature and in their sequence. 988 Ap. Dh, 
S. II. 9.21. 1 says ‘there are four asramas, viz. the stage of 
householder, (staying in) the teacher’s house, stage of being 
a mum , the stage of being a forest dweller.’ That here mauna 
stands for the asrama of samnyasa is clear from Apastamba’s 
own words in II. 9. 21. 7 (atha parivrajah ) where he employs 
the word 4 parivrfcj * to indicate 4 mauna.* Ap. places the house¬ 
holder first among the a&ramas, probably on account of the 
importance of that stage to all other &6rarnas. Why he should 
mention the stage of forest hermit last is not clear. Gaut. also 
(III. 2 ) enumerates the four asramas as brahmacarl, grhastha, 
bhiksu and vaikhanasa. Here also Gaut. speaks of bhiksu before 
vaikhanasa and Haradatta 988 explains this departure from the 
usual sequence of asramas as due to the words in Gaut. 28. 47 
where we read ‘prag-uttamadtraya a&raminaji’ (personsbelonging 
to the three adramas except the last may constitute a parisad ), 
i. e. to exclude vaikhanasa from the parisad he is mentionedlast. 
Why.the vanaprastha is called vaikhanasa will be discussed later 
on under the former word, Vas. Dh. 8. (VII. 1-2) names the four 
adramas as brahmacarl, grhastha, vanaprastha and parivrajaka. 


988. Vide above p. 3 where a^ramadharma ia said to be one of the 
six- fold divisions of dharma. erwm nW vptwv- 

l WT. V. ^ II. 9. 21. 1. This is quoted by sfarc in his on 
III. 4. 47. 


fnra i on III. 2. 
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Vas. Dh. S. (in XL 34) employs the word yati to denote a person 
in the fourth asrama. Baud. Dh.S. (II. 6.17) names the fourasra- 
mas in the same way as Vasistha and vouchsafes the interesting 
information that it was the asura Kapila, son of Prahlada, 
who in his rivalry with the gods, made these distinctions to 
which a wise man should pay no heed. What Baud. 990 means 
appears to be that there is really one airama viz. that of the 
householder, that Kapila devised the scheme of four Ssramas, 
so that those who became vanaprasthas and parivrajakas would 
perform no yajtias and thereby the gods would lose the offer- 
ings they received from men and become less powerful. Manu 
VI. 87 speaks of the four asramas, the last being called yati by 
him and also * samnyasa * (in VI. 96 ). It would thus be seen 
that a person who belongs to the last asrama is variously 
called parivrat or parivrajaka (one who does not stay in one 
place but wanders from place to place), bhiksu (one who 
begs for his livelihood), muni (one who ponders over the 
mysteries of life and death ), yati ( one who controls his senses ) 
These words suggest the various characteristics of the man who 
undertakes the fourth asrama. 

The theory of Manu about these asramas is as follows. 
The span of human life is one hundred years (Sat&yur vai 
purusah). All do not live to that age, but that is the maximum 
age one can expect to reach. This should be divided into four 
parts. As one cannot know beforehand what age one is going 
to reach, it is not to be supposed that these four parts are each 
of 25 years. They may be more or less. As stated in Manu 
IV. 1 the first part of man's life is brahmacarya in which he 
learns at his teacher’s house and after he has finished his study, 
in the second part of his life he marries and becomes an house¬ 
holder, discharges his debts to his ancestors by begetting 
sons and to the gods by performing yajnas ( Manu V. 169 ). 
When he sees that his head has grey hair and that there are 
wrinkles on his body he resorts to the forest i. e. becomes a 
vftnaprastha ( Manu VI. 1-2 ). After spending the third part 
of his life in the forest for some time he spends the rest of his 
life as a samnyasin 991 (Manu VI. 33). Similar rules are found 

990. fcnrvmf tvrwrv? i i vrgtGff grf ft g l 

aim sr taramc g m ip fa i II. 

6. 29-31. ^ 

991. g T ffofas as quoted by 5 ^ on 173 VI. 33 say 

«nnum’- WTO p« 947. reads Wfanmw; WHT: 

sramrT’. 


H. D. 53 
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in many other srartis. 99 ’ Baud. (Dh. S. II. 10. 5) *” states as 
his own opinion that the sages presoribe samnyftsa after 
the 70th year. 

The word asrama does not occur in the Sarhhit&s or Br&h- 
manas. But this cannot be stretched to mean that the stages of 
life denoted by this word in the sutras were unknown throughout 
the Vedic period. It has been shown above (p. 268) that the word 
brahmacftrl occurs in the Rgveda and the Atharvaveda and that 
brahmacarya is mentioned in the Tai. S., the Sat. Br. and other 
ancient Vedic works. So the stage of brahmacarya was well- 
known in the remotest past. The fact that Agni is said to be 
‘ the grhapati in our house * (Rg. II. 1 . 2 ) 991 and the fact that 
in the famous verse (Rg. X. 85. 3G) which is employed even to¬ 
day in the marriage ceremony the husband says to the bride 
when taking hold of her hand that the gods gave her to him for 
g&rhapatya (for attaining the position of a house-owner or 
householder) establish that the second stage of the householder 
was well-known to the Rgveda. There is nothing in the Vedic 
Literature expressly corresponding to the vftnaprastha. It may 
however be stated that the Tandy a Mah&brfthmana 14. 4. 7 says 
that vaikliftnasa sages were the favourites of Indra and 
that one Rahasya Devamalimluc killed them in a plaoe called 
Munimarana. Vaikliftnasa means * vftnaprastha * in the sutras 
and it is possible that this is the germ of the idea of vftna¬ 
prastha. ‘ Yati * used in the sutras and smrtis to indicate the 
fourth ftSrama of samnyasa does occur in the oldest Vedic 
texts. But there the meaning appears to be different. In the 
Rg. the word * yati' occurs several times. But the sense is 
doubtful. Rg. VIII. 3.9 runs * whereby 9,5 when wealth was bes¬ 
towed on Bhrgu and on yatis (or ‘on Blirgu from yatis*) you pro¬ 
tected Praskanva ’. Rg. VIII. 6.18 reads ‘ 0 Indra, the yatis and 
those who were Bhrgus praised thee Rg. X. 72. 7 says ‘O gods, 


992. E. g. ride amwf p. 940 quoting two verses of Yams tint sre 
very similar to Manu V. 169 and VI. 2. 

993. wuwr sntf tfwrragrttwf^r • w. *. II. 10. 5. 

994. irnit .wgn wtftr wt h *t. II. 1.2. 

995. vfitwt wl f|l n w s ws n lw I «tr. VIII. '•8. 9. Prof. 

Keith takes wfits as connected with the Bhrgus. It would be better to 
take as in the ablative, rr fWf VJWfWT IW 1 ST. VIII.6.18; 

WWW explains VHV: as twvhT: srff w; ? v|vi VHvt VWT gvmwfiwa I WWt 
wg? wt njrsntl » Xt. x. 72. 7; here WWW renders wnws as *Wr. 
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when you filled the worlds as the yatls (did) you brought the sun 
hidden in the sea \ In the Tai.”‘ S. VI. 2.7.5 we read ‘Indra threw 
yatls to the s&lSvrkas (hyaenas or wolves), they devoured them 
to the south 'of the Uttaravedi.’ The same words and story 
occur in the K&thaka samhita VIII. 5, the Ait. Br. 35. 2 (prSdfit) 
and the Kaugltaki Up. III. 1; in the last Indra said to Fratardana 
* do know me only; I regard this as the most beneficial thing 
to man that he should know me. I killed the three-headed 
TvSsfra, I gave to the sSlavrkss the Arunmukha yatis.’ In 
the Kftthaka samhita (IV. 10) and the Tai, S. II. 4. 9. 2 it is 
stated that the heads of the yatis when they were being devoured 
fell aside and they (the heads) became the kharjuras (date 
palms). Atharvaveda II. 5. 3. says * Indra, who is quick in his 
attack, who is Mitra and who killed Vrtra as he did the yatis.’ 
In the TSndya MahabrShmana VIII. 1. 4 Brhadgiri is said 
to be one of the three yatis who escaped from slaughter and 
who were then taken under his protection by Indra. All these 
passages taken together suggest that the yatis were people who 
had incurred the hostility of Indra, the patron of the Aryas, 
that they were slaughtered by the Aryas with the help of Indra 
and their bodies were thrown to the wolves and that they seem 
to have something to do with a country where the date-palm 
grew and that a few of them who escaped slaughter subse¬ 
quently were won over and became the worshippers of Indra 
( and therefore in Rg. VIII. 6. 18 they are described as praising 
Indra). So originally they were probably beyond the pale of 
the Vedio Aryans. If there is any connection betwoen yati 
and yStu (sorcery) which seems possible, the yatis were pro¬ 
bably non-vedic sorcerers. 

In the Rg. X, 136, 2, there is a reference” 7 to munis, who are 
wind-girt and who put on brownish dirt (dirty garments). In Rg. 
VIII. 17.14 Indra is said to be the friend of munis (Indro muni- 
nftm sakha) and in Rg. X. 136. 4 muni is said to be the friend of 
all gods. So it appears that even in the times of the Rgveda persons 

996. fwfi ntftat wrant$ s«ts smrwm« ft. #. VI. 2. 7. 6. wtnriw ufor 

ftwidfofforrir wg*vrv fount vwrt fftwnftviq rvnpnrnewrr- 

wrwig%»vt vprwr>*i wr. srr. III. l. is explained 

by etarenwg as sptonp kn ... w W wiRw 

k srvwwiwawiwfilrws. Tbo words vrfhr ... nmjn are quoted by 
on ITU XII. 48 and be gives the gloss of some as 1 

vtnri am ’. vtftwpwraprmt vmrrr» it erjyi wswi 

ft. #.11.4. 9.*. 

997. gspft smew: forfi rust i nr. X. 136.2. 
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who led a life of poverty, contemplation and mortification were 
known, and were honoured and called munis, while persons 
corresponding to them among non-vedic people were probably 
called yatis. But in both these words there is no idea of a 
certain stage in a well-knit scheme of life. Perhaps the earliest 
reference to the four aSramas, though somewhat obscurei 
occurs in the Ait. Br. 33. 11 ‘what (use is there) of dirt, 
what use of antelope skin, what use of ( growing) the beard, 
what is the use of tapas ? O ! brakmanas I desire a son, he is a 
world that is to be highly praised.* 998 Here it is clear that ajina 
refers to fcrahmacarya, SmaSruni to vanaprasthas ( since accord¬ 
ing to Manu VI. 6 and Gaut. III. 33 the vSnaprastha had to grow 
his hair, beard and nails). Therefore 4 maiam * and 4 tapas' 
must be taken respectively as indicating the householder and the 
samnyasin. A much clearer reference to three fiSramas occurs 
in the Ch&ndogya® 19 Up. II. 23.1 4 there are three branches of 
dbarma, the first (is constituted by) sacrifice, study and 
charity (i. e. by the stage of householder), the second is 
(constituted by the performance of) tapas (i. e. the vanaprastha), 
the third is the brahtnacSrl staying in the house of his teacher 
and wearing himself out till desth in the teacher's house; 
all these attain to the worlds of the meritorious; but one who 
(has correctly understood brahma) and abides in it attains 
immortality \ Tapas is a characteristic of both vSnaprastha 
and parivrajaka. Therefore in this passage it is possible to 
hold that the three SSramas (of student, householder and vSna- 
prastha) are mentioned. The last clause about ‘brahmasarhstha* 
differentiates the three a^ramas from him who has knowledge 

998. g sr* fifr am i sw wgnw w ^ 

I wi. 33. H. probably refers to sexual intercourse. im 
may indicate the qimrar III. 25 (iwritet ) or 

(Manu VI. 75 requires a to undergo severe tapas ). 

999. rorarr fi t tf W t wgrwnrfwnf- 

l II. 23.1. It is worthy of note that explains arc: as 
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WHpnWH’; while on VedSnta-sUtra III. 4. 20 he dis¬ 
approves of the view that by the word 1 tapas ’ the parivrSjaka also it 
meant. This passage of the Cb8n. Up. is the basis of VedSntasUtra 
III. 4. 18-20. The Mit. on Yflj. III. 55 quotes this passage of the 
CbSndogya and remarks that it is the parivrSjaka who is brahmasamstha 
that is referred to in the last part of the passage * t *T 
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of brahma and holds fast by it. That portion says that the 
consequence of the knowledge of brahina is Immortality; 
but it does. not say expressly or impliedly that the 
stage of parivr&jaka is a means of attaining the knowledge 
of brahma. So one may doubt whether samnySsa as 
an S&raraa is spoken of here, but there can be no doubt 
that the other three are clearly indicated here. Probably in the 
time of the GhSndogya there was no clear line of demarcation 
between the asramas of vamprastha and samnyasa and they 
rather coalesced into each other. Chan. Up. V. 10.1 and Br. 
Up. VI. 2. 15 support this conclusion 1000 . In the Br. Up. III. 5. 1 
there is a reference to brahmanas who on apprehending correct¬ 
ly the Supreme Spirit turn away from the desires of progeny, 
wealth and of securing holy worlds and practise begging. 
Begging is a characteristic of samnyasa in the sutras. Yajna- 
valkya in the Br. Up. IV. 5. 2. tells his wife Maitreyl that he 
was going into a life of pravrajya from being a householder. 
Mundaka Up. I. 2.11 refers to begging for him who has know¬ 
ledge of brahma and .Mundaka III. 2. 6 mentions ' samnyasa \ 
In the J&balopanisad 1001 (4) it is said that Janaka asked Yajna- 
valkya to expound samnyasa and then the four fisuamas are 
distinctly set out' after finishing the stage of student-hood, one 
should become a householder; after beooming a householder 
one should become a forest-dweller, after being a forest-dweller, 
one Bhould renounce the world; or he may do otherwise viz. 
he may renounce the world after the stage of student-hood itself 
or after being an householder or from the forest. The very day 
on which he beoomes desireless, he should renounce the world 
( beoome a samnyasin) Probably this passage 1008 was not 

1000. aw fwt ftjv nv g tamaft 

w gwt wgr nrnrrjw i m- t<t. V. 10.1. explains ‘ ^ 

‘fr w rc o vt va fe nrr ufarnrans?;’ <ni % uuumufaupm 

wt«r>nt sttvwmv wxfaMtv. 

aw. m. 5. l. 

1001. wgrsrf ggt gfi gyxr vCi uespfr mrsrg i 
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sragtWbr Wgr^st wxdtfii fajTPTCt • Tbeso sutras probably have in view 
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1002. sfwx remarks on VedSntasUtra III. 4. 20 3JI«TT?5Unt- 

wisiniwfiuifa sww iwi*P | i f^wrr: wfSas i >. eu's'OTmg wgr 

g ftgiw»wmwfib'v: vrw vhrrw Srar. gg. 

VI. 21. The meaning of amr raffi n n is doubtful. gi g P n W T ^ f explains 
wvni E*gggmft«n . UTC1VW in the reads swqwffUm . 




m 


History of Dharmaiastra 


l Ch. VIII 


before the author of the VedSntasutra or ho did not regard 
the Jftbfilopanisad as very authoritative; ctherwise there 
would hardly have been any need for the VedftntasutrakSra 
(in the VedSntasutra III. 4.18-20) to hold a discussion on 
CbSndogya II. 23.1. 

It is clear that in the times of the earliest Upanisads at 
least three (if not four) as ram as were known and that all 
four were known by their specific names to the JSbSlopanisad. 
In the Svetasvataropanisad (VI. 21) we have the word 
* atySsrumibhyah *. It is said there that the sage SvetS&vatara, 
who acquired knowledge of Brahma, proclaimed the knowledge 
to those who had risen above the mere observances of 5 s ram as. 

No scholar Eastern or Western places Pan ini later than 
300 B. 0. He knew Bliiksu-sutras composed by ParSsarya and 
Karmanda' 00 * and he tells us that the word * maskarin ,,0M 
means parivrSjaka. As sutra works about * bhiksus ’ were 
composed before Panini, this Ssirama of bhiksus must have 
been an established institution centuries before Panini. 
Buddhism took over this mode of life ( pabbojja as tho P&li 
works say) from the brahmanical system. 

It has been already stated at p. 8 that the goals of existence 
were deemed to be four, viz. dharma, artha, kSrhn and moksa. The 
highest goal was mokqa. All ancient Indian philosophy 
(whether Vedanta, Samkhya or Nyaya) held that liberation from 
the never-ending cycle of births and deaths, and escape from 
the three kinds of duhkha were the highest good. The sunwmm 
bonum consisted in non-return (anSvrttih) to the world of 
pleasures and sorrows. The Chan. Up. 100 * VIIf. 15.1 winds 
up with the words 'and be does not return’. The Br. Up. 
VI. 2. 15, Pra6na Up. I. 10 and others say the same. This 
supreme goal had fascinated all noble minds in whatever 
sphere of life they might have been working. The greatest 
poet and dramatist of classical Sanskrit ends his most famous 
drama (the dskuntala) with the prayer * may self-existent Ood 
Siva destroy for me rebirth \' 00 * This state of liberation or 
release is variously called moksa or mukti, amrtatva, nihsreyasa, 

1003. <mr*n?(3tuii%»rt » «nf5if*r 

IV. 3.110-111. 

1004. nwewsRoft tsqftwrsrapft: i vrfnfa VI. 1.154. 
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1006. unifa w imu n s ny w a VII. 
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kaivaly a (by the S&ihkhyas) or apavarga ( Ny&yasutra I. 1. 2 ). 
For attaining this state man must know and realize that there 
is only one Reality underlying all existence (and no plurality ) 
and beoome disgusted with the passions and temptations of the 
world i. e. he must have nirveda and vairagya ( as stated in the 
Br. Up. III. 5. 1 or Mun^aka I. 2. 12). Merely reading from 
the books that desirelessness is necessary for release and 
immediately giving up the world would not serve the purpose. 
The man would be hankering, as the Bhagavadgltft says, after 
pleasures he has renounced. Therefore the anoient Indian 
writers devised according to their lights a scheme which is 
embodied in the theory and practice of the asramas. In brahma- 
carya the individual goes through the discipline of the will 
and the emotions, makes himself acquainted with the literary 
treasures of the past and learns obedience, respect, plain living 
and high thinking. Then he marries, becomes a householder, 
tastes the pleasures of the world, enjoys life, has sons, dis¬ 
charges his duties to his children, to his friends, relatives and 
neighbours and becomes a useful, industrious and worthy 
citizen, the founder of a family. It is supposed that by the 
time he is fifty years or so he has become convinced of the 
futility of human appetites and the pleasures of the world and 
is, therefore, called upon to resort to a forest life for pondering 
over the great problem of the life hereafter and to accustom 
himself to self-abnegation, austerities and a harmless life. 
This would lead on to the last stage, viz. samny&sa. He may 
succeed in this very life in realizing the supreme goal of 
moksa or he may have to continue to rise in spiritual height 
until after several births and deaths the goal is in view. The 
theory of varna dealt with man as a member of the Aryan 
society and laid down what his rights, functions, privileges, 
responsibilities and duties were as a member of that society. 
It was addressed to man in the mass. Tbe theory of &sramas 
addressed itself to the individual. It tells him what his spiri¬ 
tual goal is, how he is to order his life and what preparations 
are required to attain that goal. The theory of &6ramas was 
truly a sublime conception and if owing to tbe exigencies of 
tbe times, tbe conflicts of interests and distractions of life, the 
scheme could not even in ancient times be carried out fully by 
every individual and seems to have failed in modern times t 
the fault does not lie with th^ originators of this conception. 
Deussen was constrained to say (in E. R. E. under &&ram&) 
* how far tbe practice corresponded to this theory given in 
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Manu and other law books, we do not know; but we are free 
to confess that in our opinion the whole history of mankind has 
not much that equals the grandeur of this thought' and again 
in ' The Philosophy of the Upanisads ’ (tr. by Qeden, 1906) 
p. 367 ‘ the entire history of mankind does not produoe much 
that approaches in grandeur to this thought 

The three asramas of householder, forest hermit and sarn- 
ny&sa will be dealt with in detail hereafter. Only one question 
about asramas in general remains to be discussed. With refe- 
rence to the four a&ramas, there are three different points of 
view (paksas)-viz. samuccaya (orderly co-ordination), vikalpa 
(option) and badha (annulment or contradiction). Those who 
hold the first view (samuccaya) say that a person can resort to 
the four &6ramas one after another in order and that he cannot 
drop any one or more and pass on to the next nor can he resort 
to the householder’s life after becoming a samnyasin (vide 
Dak 9a I. 8-9, Vedantasutra III. 4. 40) e. g. a man cannot take 
samnyasa immediately after brahmacarya. Manu (IV. 1, VI. 1. 
33-37, 87-88) is the prime supporter of this view. The first 
part of the Jsbalopanisad quoted above refers to this view. 
This view does not regard marriage and sexual life as impure 
or inferior to asceticism and on the contrary places it on a 
higher plane than ascetioism. On the whole the tendency of 
most of the dharmasastra works is to glorify the status of an 
house-holder and push into the background the two asramas of 
vanaprastha and samnyasa, so much so that certain works say 
that these are forbidden in the Kali age. The second view is 
that there is an option after brahmacarya i. e. a man may be¬ 
come a parivrajaka immediately after he finishes his study or 
immediately after the householder’s way of life- This view is 
put forward by the Jab&lopanisad as an alternative to the first 
view of samuccaya. This is the view also of Vasistha VII. 3, 
Laghu Visnu III. 1, and Yaj. III. 56. Ap. Dh. S. (II. 9. 21. 7-8 
and II. 9. 22. 7-8) seems to favour this view. The third view 
of b&dha is held by the ancient dharmasutras of Qautama 1007 
and Baudh&yana. They hold that there is really one adrama 
viz. that of the householder ( brahmacarya being only prepara¬ 
tory to it) and that the other fiSramas are inferior to that of the 
householder. Vide Gautama (III. 1 and 35) where he first 
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refers to the view about vikalpa (option)and emphatically says 
that there is only one aSrama. Manu VI. 89-90, III. 77-80, 
Vas. Dh. S. VIII. 14-17, Daksa II. 57-60, Visnu Dh. S. 59. 29 
and many others praise the &6rama of householder as the highest. 
Baud, Dh. S. (II. 6. 29 ff) says the same as Gautama and it 
relies 1008 upon the fact that the asramas other than that of 
householder do not beget offspring and quotes Vedic passages 
viz. ‘may we, O Agni, attain immortality through progeny’ 
(Bg. V. 4.10=Tai. S. I. 4. 46. 1) and 4 a brahmana when born 
is born involved in three debts, viz. he owes brahmacarya to the 
sages, sacrifice to the gods, and progeny to pitrs* (Tai. S. VI. 
3. 10. 5). According to Brahmasutra III. 4. 18 Jaimini held 
this view, while Badarayana seems to have been of the opinion 
that all aSramas are enjoined (ibid. Ill, 4. 19-20). Those who 
hold this view (badha) rely on such Vedic passages 1009 as ‘one 
should offer agnihoti'S, as long as life lasts* or ‘indeed Agni- 
hotra is a satra (sacrificial session) that lasts till one dies by 
old age’ (Sat. Br. XII, 4. 1. 1), 4 one should desire to live a 
hundred years performing religious acts * (Vaj. S. 40. 2), ‘ after 
bringing to the teacher wealth desired by him, do not cut off 
the thread of progeny ’ (Tai. Up. I. 11.1). The Mit. on Yaj, 
III. 56 sets out these three views and says that each is support¬ 
ed by Vedic texts and one may follow any one of the three* 
Ap. Dh. S. (II. 9. 21. 2 ) held the view that whatever asrama 
out of the four one followed, one attained happiness if one 
performed its duties according to the Sastra and after a lengthy 
discussion Ap. arrives at the conclusion that there Is no dis¬ 
tinction due to superiority among the four asramas ,010 . There 
were some who thought that the householder’s life was the rule 
and the other asramas were for the blind and other incapable 
persons. The Mit. on Yaj. III. 56 refutes this view. 

The word asrama is derived 10,1 from ‘sram’ to exert, to 
labour and etymologically means 4 a stage in which one exerts 
onesel: *. 


wivwtjI $ wfSrw%fSr£njrwT srsm 

II. 6. 29, 42-43. 

^ 1009. wttwv ^nrtnrac i snrro XII. 4.1.1; 
win* * ivrrrovta® 2. 

1010. i awr. w,. n. 9. 21.2 

and 1 .w a ’ sttv. w. II. 9. 24.14. 

1011. 3TTWT*vP?T sttw; I. From this sonao aroso the 

meaning of * hermitage \ 

H. D. 54 
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Commentafcors like Sarvajna-NSrSyana on Manu VI. 35 
endeavour to bring about reconoiliation between the three 
views set out above as follows: the view that a man may pass 
on to sarhnyasa immediately after the period of student-hood 
( without being a householder ) applies only to those men who 
are, owing to the impressions and effects of restrained conduct 
in past lives, entirely free from desires and whose tongue, sexual 
appetites, belly and words are thoroughly under control; the 
prescriptions of Manu enjoining on men not to resort to samny- 
asa without paying off the three debts are concerned with men 
whose appetites have not yet thoroughly been brought under 
control and the words of Gautama that there is only one airama 
(that of the house-holder) relate only to those whose appetites 
for worldly pleasures and pursuits are quite keen. 



CHAPTER IX 

MARRIAGE 

This is the most important of all samskaras. Throughout 
the ages for which literary tradition is available in India 
marriage has been highly thought of. The several words that 
are employed to denote the idea of marriage indicate one or 
more of the elements of the samskara of marriage. Such words 
are udvaha (taking the girl out of her parental home), vivaha 
(taking the girl away in a special way or for a speoial purpose 
i. e. for making her one’s wife ), parinaya or parinayana 
( going round i. e. making a pradaksina to fire ), upayama (to 
bring near and make one’s own ), and pSnigrahana (taking the 
hand of the girl). Though these words express only one 
component element of the rite of marriage they are all used in 
the Sttstras 1018 to indicate the totality of the several acts that 
go to make up the ceremony of marriage. The word * vivaha ’ 
occurs in the Tai. S. VII. 2. 87 and Ait. Br. (27. 5). In the 
Tandya ,#,s Mahabrahmana VII. 10.1 it is said that “ heaven 
and earth were once together but they became separate ’; then 
they said ' let us bring about a marriage, let there be a co-ope¬ 
ration between us’.” 

Before dwelling upon the various aspects of marriage, the 
question, whether our authorities point to a state of society 
when there was no institution of marriage, but there was only 
promiscuity, requires to be considered. The Vedic works con¬ 
tain no indications about a society in which the relations of 
the sexes were promiscuous and unregulated. In the Maha- 
bh&rata, 1014 however, Pandu is made to state to his queen KuntI 
that women in former ages were under no control, indulged 
themselves as they liked and that they left off one man and 

1012. q s g vvnmnifr g g o wsg T' tq wifaoftf 
snfcj srfnrit 1p. 91. 

1013. ynl ataft ssrwt favnt fas g n i? nr nroftwiS « 

m»wr. VII. 10. l. 

1014. Vide chap. 122 (chap. 113 of or. ed. Poona ). Some 

of the verses may be quoted ‘ snrrfan fare STT WV amPtW# i S t lH Wt t- 

« 4 w fwwft srRt 17; snunri 

31.37-38 fare \ qq nfifat trt*w; #.’ 
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went after another, that this state of things oontinued to his 
(Pandu’s) day in the country of Uttara Kuru, that it was 
Svetaketu, son of Udd&laka, who for the first time stopped all 
this license and laid down the rule that if a woman proved false 
to her husband or if a husband was false to a chaste wife, very 
grave sin would be incurred. In the SabhSparva (31. 37-38 ) 
it is said that through the favour of Agni women in Mahismatl 
did what they liked and could not be restrained. These passages 
cannot be relied upon for proving promiscuity of intercourse. 
In the first place, the country of Uttara Kuru is more or less 
mythical. This passage rather gives expression to what the 
poet imagined about remotest ages and not what he knew was 
the real state of society thousands of years before him. The 
theory of an original state of promiscuity once advanced by 
several sociologists has now ceased to be respectable ( vide Mrs. 
M. Cole in ‘ Marriage, past and present ’ p. 10. 

The purpose of marriage, even according to the Rgveda, 
was to enable a man, by becoming a householder, to perform 
sacrifices to the gods and to procreate sons. The verse in Rg. 
X. 85. 36 shows that the husband took a woman as a wife for 
‘ garhapatya \ Rg. V. 3. 2., V. 28. 3 speak of the co-operation 
of husband and wife in the worship of gods. Rg. Ill, 53. 4 
contains the emphatic assertion * the wife herself is the home ’ 
(jSyed-astam). In later literature also the same statement 
occurs. A wife was called ‘ jay a', because the husband was 
born in the wife as a son (Ait. Br. 33.1). The Sat. Br. Y. 2.1. 
10 says * the wife 1915 is indeed half of one’s self; therefore as 
long as a man does not seoure a wife so long he does not beget 
a son and so he is till then not complete (or whole); but when 
he secures a wife he gets progeny and then he becomes complete 
Tho Ait. Ar. (I. 2. 4 ) says * therefore a man, after securing a 
wife, regards himself as more complete*. When Ap. Dh. S. 
II. 5.11.12 forbids taking a second wife if the first is endowed 
with progeny and the performance of religious rites, it indicates 

1015. anif «? vt q* vwrm iremnvwmrt w m wmufr 

smvf ftamrjprfa i w gnrvt vwnrii afi? ft wvf wxft i wr. 

V. 2.1. 10. Vide $nnw VIII. 7. 2. 3. also. The words wff *r V* Kisnf) 
occur in &. tf. VI. 1. 8. 5. fwmr sro* wrvt ftw yr wwfts i ww 
WPqitl SdT. I. 2. 5. w ffgiWlgjiftuft gggwrft I gnfcwi 114. 66 ; 

wt < wm fW»fc <r wnrf sjaf aftnnr* n 
74. 40; wr**rr* W ata i wft w i Htvr 

TO «ITOfft quoted by WTOwf p. 740. 
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that the main purposes of marriage are two, 101 * viz. the wife 
enables a man to perform religious rites and is the mother of a 
son or sons who were supposed to save a man from hell. 
Manu (IX. 28 ) states that on the wife depend the procreation 
of sons, the performance of religious rites, service, highest 
pleasure, heaven for oneself and for one’s ancestors. So these 
three viz. dharmasampalti, praja ( and consequent freedom from 
falling into hell) and rati (sexual and other pleasures) are the 
principal purposes of marriage according to the srartis and 
nibandhas. Yaj. I. 78 is to the same effect. Jaimini (VI. 1.17 ff) 
establishes that husband and wife have to perform sacrifices 
together and not separately and Ap. Dh. S.' 0,T II. 6. 13. 16-17 
emphatically says that there can be no separation between 
husband and wife, for since marriage they have to perform 
religious acts jointly. 

Marriage is a composite rite comprising several subordinate 
elements which have to be done in a certain order and the last 
of which is seeing the constellation of the seven sages; it (rite ) 
brings about the status of a woman as a person’s wife. 1018 

The first consideration is : how to choose a bridegroom and 
what qualifications make a person a very desirable bridegroom. 
A&v. gr. (I. 5. 2) says 1 one should give a maiden 10 '* (in 
marriage) to a man endowed with intelligence \ The Ap. gr. 
(3. 20) remarks “ the accomplishments of a bridegroom are 
that he must be endowed with good family, a good character, 
auspicious characteristics, learning and good health ”. Baud. 
Dh. S. IV. 1.12 states ‘ a maiden should be given in marriage to 
one who is endowed with good qualities and who is a celibate 
(till then ) ’. Even the Sakuntala (IV) eohoes the words of 

1016. tpft wpvt i suv. u. II. 6.11.12 ; the finn* on 
VT. I. 78 quotes this end remarks ‘hsjtwivw*** m ft nrrfrrfi n vvfopt 

1017. grrvrrcjft* frrnfr font ■ <nf3ferr»nffc mr* sen. w. h 

II. 6.13.16-17. ^ 

^ ~ 1 ? 18 ’ ^ * TT ’L I TIT,,T,r: *5*VTVT lITOVWuJ: ffant: 
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1019 nvvdni atw.q. 1.6.2; isnjorait crfirwtt w*r- 

• n W. IV. 1. 2 0 ; yvsgtegy wtqrw? IffVRVhT ffit I SIR. g. 
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BaudhSyana * the best idea is to give one’s daughter to a man 
endowed with good qualities’. Yama quoted in the Sm. C. (I. p. 78) 
says ' one should seek for seven qualities in a bridegroom viz. 
good family, good character, bodily appearance, fame, learning! 
wealth and support (of relatives and friends ); the other matters 
need not be considered ’. Brhafc-parafiara ( p. 118 Jiv. ed.) 
enumerates eight qualities in a bridegroom viz. oaste, learning, 
youth, strength, health, support of many ( friends &c.), ambi. 
tions (arthitva ), and possession of wealth. A6v.gr. (I. 5.1) and 
others place kula (a good family ) in the forefront in the case 
of both the bride and the bridegroom. ,0 ®° ‘ One should first 
examine the family (of the intended bride or bridegroom) 
as it has been said above (in the Asv. Srauta sutra IX. 3 ).’ 
The A6v. Srauta reads ‘those who on their mother’s as well as 
their father’s side through ten generations are endowed with 
learning, austerity and meritorious works or whose pure 
brahmana lineage can be traced on both sides (for ten genera¬ 
tions) or according to some on the father’s side.’ Manu regarded 
a good family as the most important from the eugenic point 
of view. In IV. 244 he says ' one who desires to raise his 
family to excellence and eminence should always enter into 
marriage alliances with the best and avoid alliance with the 
low and adds (III. 6-7) that ten kinds of families even though 
richly endowed with cattle, wealth &c. should be avoided in 
marriage viz. in which the sarhskaras are not performed, in 
whioh there is no male progeny, which are devoid of Veda (study), 
which have hairy members, that suffer from piles or consumption 
or indigestion or epilepsy, white or black leprosy. Manu (III, 
63-65 ) explains under what circumstances good families are 
reduced to a bad state. Harlta states that the offspring is in 
accordance with the (qualities of the) family of the parents. The 
Harsacarita (IV) gives expression to the view that generally 
the wise look to good family first even though there may be 
other qualities in the bridegroom. Manu II. 238, however, allows 
a man to marry a girl even from an inferior or bad family 
provided she is a jewel among women. 


1020. spirit erifqnr ^ i an**. $■ I. 5.1; 
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Yaj. (I. 54-55 ) emphasizes the importance of a good 
family famed for ten generations and freedom from diseases 
that are hereditarily transmitted and adds that the bride¬ 
groom must be young, intelligent, a favourite among the 
people and his virility must be carefully tested. The Mit. on 
Yaj. 1, 55 quotes Narada (strlpumsa ) who mentions some 
characteristics of the virile man and enumerates fourteen 
varieties of impotent persons (verses 11-13). Katyayana ,0 ® , 
mentions what defective bridegrooms are to be avoided viz. 
the lunatic, one guilty of grave sins, leprous, impotent, 
one of the same gotra, one bereft of eyesight or hearing, an 
epileptic and adds that these defects are to be avoided even 
among brides. The Mahabharata observes ‘friendship and 
marriage should take place between those alone whose wealth 
is similar and whose learning (i. e. the learning in whose fami¬ 
lies) is of equal status, not between opulent (well-off) and 
the poverty-stricken’. ,0 ** 

Though Manu and Yaj. indicate that impotent persons are 
not eligible for marriage, yet such persons'rarely married. 
Their marriages were held valid by Manu, Yaj. and others 
and their sons (by niyoga) took property as if they were aurasa 
sons. Vide Manu IX. 203 and Yaj. II. 141-142. 

The Saiiiskaraprakasa ( pp. 752-754 ) contains a long dis¬ 
cussion on the question how from bodily characteristics one can 
find whether a man will live long or what his prospects would 
be. These are passed over for want of space. 

Buies for the selection of the bride are far more elaborate 
than thoBe for selecting a bridegroom, though in some respects 
they are the same (such as about the necessity of good family, 
about the absence of diseases &o.). Vide Vas I. 38, Visnu Dh. 
S. 24.11, KSmasutra III. 1. 2. ,0 « Even the Sat. Br. (I. 2. 5.16) 


1021. am <r»s: i a«mre*m- 

fftrr: I TOfiTO I. p. 59; the text of 
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gives expression to the then view that broad hips and slender 
waists make women attractive, Asv, gr, I. 5. 3 says mi one 
should marry a girl who is endowed with intelligence, beauty, 
a good character and auspicious characteristics and who is 
healthy’. Safi. gr. I. 5. 6 and Manu III. 4 and Yaj. I. 52 also 
require that the girl should be possessed of auspicious charac¬ 
teristics (or indications). These (laksanas) are of two kinds, 
b&hya (visible or bodily characteristics) and abhyantara 
(invisible). Ap.gr. 1015 (III. 21) states a commonsense rule: 

* a girl on whom his mind and eyes are riveted will bring him 
happiness (or prosperity), he should pay no heed to other 
things; this is the view of some*. The Eamasutra quotes the 
view of Ghotakamukha * he should proceed to marry a girl on 
taking whom as his wife he would regard himself as blessed 
and would not be blamed by his friends (or persons in a similar 
station in life) ’ ,ose . Manu III. 8 and 10, Visnu Dh. S. 24. 
12-16 say that one should not marry a girl having tawny hair or 
having an excessive limb (suoh as a sixth finger) or a deficient 
limb, who is hairless or very hairy, who is talkative and has 
yellowish eyes; but should marry a girl who has limbs void of 
any defect, whose gait is like that of a swan or an elephant, 
the hair on whose head or body is of slight growth and whose 
teeth are small, whose body is delicate. The Visnu-purftna 
(III. 10. 18-22) adds that the girl must not have a marked 
growth of hair on her chin or lip, her voice must not be hoarse 
or like that of a crow ; her legs and ankles must not be very 
hairy, there should be no dimples on her cheeks when she 
laughs, she should not be very dwarfish or very tall See. Manu 
III. 9 and Ap. gr. (III. 13 ) say that the girl to be married must 
not bear names of the lunar mansions ( such as Bevatl, ArdrS 
&c.), trees or rivers, she must not bear a mleccha name or that 


1024. i v.- 1. 5- 3 ; uvjgffk?... 

.S'JV'fen i sTTT. III. 20. 
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of a mountain, of a bird, of a snake or of a slave or a name that 
is terrifio. Ap. gr. (III. 14) and K&masutra III, 1.13 mention 
that a girl should not be chosen, the penultimate letter of whose 
name is r or 1 (such as Gaurl, 3all, Kamalu). Narada 1087 ( strl- 
pumsayoga 36) says that defects of girls are as follows:—when 
they suffer from long-standing or disgusting diseases, when they 
are devoid of a limb or have already had connection with an¬ 
other man, when they are wicked or have their minds fixed on 
another; and Ap. gr. ( III. 11-12 ) states other defects of girls 
viz. one should not choose a girl who is asleep or weeps or has 
left the house when persons come to see whether she can be 
chosen. Vide Mftrkandeya-purSna 34. 76-77 for gunas and 
defects of girls as * brides ’. 

Bhar. gy. 1.11 says that there are four inducing reasons 1 * 88 for 
marrying a particular girl viz. wealth, beauty, intelligence and 
family. If all four cannot be secured, wealth may be negleoted 
(as the least important of all); then beauty may be neglected if 
there is intelligence and good family, but there is a difference of 
view as to the latter two, some preferring intelligence to family 
and others family to intelligence. MSnava gr. (1.7.6-7) adds a 
fifth inducement for marriage, viz. vidya (learning) after 
beauty and before prajna. Vide also VSraha gr. 10. 

Some of the grhyasfttras propose a peouliar mystical method 
of selecting a bride. The Asv. gr. ( L 5. 3 ) after stating that 
one should select a girl endowed with good characteristics 
(laksanas) proceeds * laksanas are very difficult to discern ' 
and therefore prescribes (I. 5. 5-6) that eight lumps of different 
kinds of earth should be taken respectively from a field that 
yields two crops a year, from a cow-stable, from a vedl (sacrifi¬ 
cial altar, after sacrifice is performed ), from a pool of water 
that does not dry up, from a gambling place, from a place 
where four roads meet, from a barren spot, and from a burial 
ground; then he should recite over the lumps the formula ' rta 
( right) has been born first in the beginning; truth is founded 
( or fixed) in *ta; may this girl attain here that for which she 
is born; may what is true be visible; ’ then he says to the girl 

1027. fl fr gRftwfrn i af «vyr 1 fgtupwmm w 

fiforo # (sft&rwr 36). 
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* take one of these \ According as she chooses the lump, it may 
respectively be deemed that she will have offspring rich in food 
(if she chooses the lump of the earth taken from the field of 
two crops a year &c.), or rich in cattle, or rioh in spiritual 
lustre or rich in everything, or addicted to gambling, or 
wandering in different directions or poor, or that she will bring 
death to her husband (if she takes the lump of the earth from 
the burial ground ). The Gobhila gr. II. 1. 4-9 speaks of these 
lumps and adds that a ninth lump may be formed by mixing 
up the earths of all eight varieties and that if she takes up any 
one of the four lumps of earth from an altar, furrow, a pool or 
a cow-stable or ( according to some ) the ninth lump, she may 
be selected. The Laugaksi gr. 14. 4-7 contains the same rules as 
in Gobhila. Ap. gr. 10 *® (III. 15-18) prescribes a somewhat different 
method. If both sides agree, the bridegroom (or his friends) should 
plaoe in one lump of eaTth several kinds of seeds (such as rice,barley 
&o.); he should take (a lump having in it) the dust from an altar, a 
third having a clod from a ploughed field, a lump having cowdung 
inside and (a fifth having) a clod of earth from a cemetery and keep¬ 
ing them before the girl ask her to touch one of them (the five). 
If she touches any one of the first four, that is an indication of 
future prosperity (of the nature of the objeot touched), but 
the last (viz. clod of earth from cemetery ) is objectionable. 
The VSraha gr. 10 and Bhar. gr. 1 . 11 speak of only four lumps 
of earth viz. from a field, from an altar, from a cow-stable, 
and from a cemetery and say that one should not marry a girl 
who takes up the lump of cemetery earth. M&nava gy. (I. 7. 
9-10) speaks of eight lumps but substitutes a lump of earth 
where durvS grows and a lump from under a tree filled with 
fruit for earth from a pool of water and one from a gambling 
place and adds that the eight lumps Bhould be placed in a 
temple and if the girl takes up the lump from a cemetery or 
from a barren spot or from where four roads meet she should 
not be married. Many digests like the Gr. R. (pp. 13 -22) contain 
long quotations which dilate upon the indications about the 
auspiciousness or otherwise of girls from their several physi¬ 
cal features. 

Gaut. IV. 1, Vas. 8.1, MSnava gr. I. 7. 8, Yftj. I. 52 and 
several others say that the girl must be younger (yavlyasl) 

1029. sTfiNawwgTTnurv ■rvrjvqpfh'it i 

T^Tff lRwV«0 WT. 5J. 3. 15-18. 
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than the bridegroom and the KSmasutra (III. 1. 2 ) recommends 
that she must be younger than the bridegroom by at least three 
years. The Mit. on Yaj. I. 52 explains ' yavlyasl ’ as meaning 
' younger in age and smaller in Btature * (than the bridegroom). 
What the age of marriage was will be discussed a little below. 

Gaut. IV. 1, 1080 Vas. 8.1, Yaj. I. 52, Manu (III. 4 and 12 ) 
and others say that one should marry only a girl who is a 
virgin and of the same caste. How far widow-marriages and 
intercaste marriages were allowed would be discussed later on. 

The MSnava gr. 1.7,8, M anu III. 11 and Yaj. 1.53 require that 
the girl to be ch osen must not be brotherless. This requirement 
which has been not in force for centuries has a long history 
behind it. In Rg. I. 124.7 it is said 1081 ‘as a brotherless maiden 
comes back towards her male relations (her father’s family)...so 
the dawn reveals objects (or her beauty ).’ In the Atliarvaveda 
1.17.1 we read ‘ like brotherless women let thorn sit still with 
their splendour gone ’. Both these passages are quoted and 
explained in the Nirukta III. 4-5. In ancient times when a 
man had no son, he could make bis daughter do for a son (i. e. 
she herself became putrika) and stipulate with the person 
marrying her that the son born of her would be his (i. e. the 
girl’s father's) son and would offor pindas as a son to his 
maternal grandfather. The result would be that the son of 
such a girl would not offer pindas to his father and would not 
continue the line of his father. Rg. III. 31.1 (a very obscure 
and difficult verse) has been explained by the Nirukta (III. 4 ) 
as referring to the practice of declaring a daughter to bo one’s 
son ,088 . Therefore, brotherless maidens were not chosen as 
brides and the Rg. speaks of spinsters growing old in their 
parental home ( Rg. II. 17. 7 ). Vas. Dh. S. 17. 16 refers 1088 to 

1030. *rpfr vfmnm i «fh IV. 1; 

fa’ftararfere'xf.i uftre VIII. l. 

1031. simkv jw (jffl nsfiwl Wivffa t «rev vsnft 

SVWI3WT I Sff. 1.124. 7. The d'WUM+i'UfT P- 747 quotes 

this Vodio verso, YSska’s Nirukta thereon and Vas. also. emffiT 

*tre*&r* » 1.17.1. The favwr (III. 4) reads ^ ^ 

farefor and explains wurar sv au pw n fr t 

1032. vtn wrnranfot • Ptvwr III. 4. 

1033. gjfW, sftren stT: 

t 17. 15-17. The sUtra is an echo of the 

explanation of the Nirukta III. 6 and the verse quoted also ooours in the 
15. 5. 
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Rg. 1.124. 7 and quotes a verse about a brotherless girl. Suoh 
a daughter at whose marriage the father made the stipulation 
stated above was called putrika and according to Gaut. 28.17 
some 1034 teachers went so far as to say that a daughter became 
a putrika by the mental resolve of the father alone ( without 
there being an express agreement with the bridegroom ). It is 
therefore that Manu (3.11) ordains that one should not marry 
a girl that has no brother, as there is the danger of her being a 
putrika. The Nirukta (III. 5) quotes another ,0J5 Yedio passage 
* one should not marry a brotherless woman, for she becomes 
the son of him (her father) ’ and remarks that in this passage 
there is a direct prohibition against marrying a brotherless 
maiden (while in the passage of the Atharvaveda it is indirect, 
being involved in a simile) and it is also expressly said that she 
becomes the son of her father. In medieval times this prohibi¬ 
tion against marrying a brotherless girl gradually was ignored 
and in modern times the pendulum has swung the other way, 
a brotherless girl being a coveted prize if her father be rich. 
In course of time popular feeling changed and no girl could 
remain unmarried if she wanted heavenly worlds. There is an 
interesting story in the Salyaparva chap. 52 of the daughter of 
Kunigarga who, when told by NSrada that an unmarried 
woman could not secure heaven, married for one day Srhgavat 
and then went to heaven. 

There are further restrictions about choosing a girl for 
marriage. The rule was that a man should marry a girl of the 
same caste. So far there is what is called endogamy (i. e. rule 
requiring marriage within a certain large community). But 
within this large community there were certain groups which 
were prohibited for marriage to a person belonging to another 
group of the same caste or community ( i. e. the principle of 
exogamy operated within the large community itself). The 
Hir. gr. 1.19. 2, Gobhila gr. HI. 4. 4, Ap. Dh. S. II. 5. 11. 15 
require that the bride to be ohosen must not belong to the same 
gotra as that of the bridegroom. They are all silent about the 
sameness of pravara. Gaut. IV. 2., Vas. Dh. S. VIII, 1, Mftnava 

1034. i «ft. 28.17. 

1035. wnrnfigM <<<':§« shfr 5 jt*t yfit eraifsnvr srt row* 

I HI. 5. Prof. Rajrade in his translation of tho 
Nirukta in Marathi regards this passage (Nir. III. 5) os interpolated, but 
his reasons are quite unoonvincing. ftqm on VI. I. 63 quotes 
HWt as a text of tho BhBllavins. 
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gr. I. 7. 8, Vftraba gr. 9 P Sankha 10 *' Dh. 8. forbid marriage with 
a girl whose pravara ( or arseya) is the same as that of the 
bridegroom; but they say nothing about the prohibition against 
the sameness of gotra. It is somewhat remarkable that some 
of the g?hyasutras like A$v. and Par. say not a word about 
sameness of gotra and pravara. Visnu Dh. S. 24. 9,Vaik. III. 2, 
Yaj. L 53, Nftrada (strlpumsa, verse 7 ), Vedavyasa II. 2 and 
many others prohibit sameness of gotra as well as of pravara. 
Gobhila gr. HI. 4. 5, Manu III. 5, Vaik. III. 2 and Ap. Dh. 8. 
II. 5. 11. 16 require that the bride must not be a sapinda or 
blood relation of the mother of the bridegroom; while Gaut- 
IY. 2, Vas. VIII. 2, Visnu Dh. 8. 24.10, Varaha gr. 9, Sankha 
Dh. (quoted above), Yaj. I. 53 and others restrict the prohibi¬ 
tion against marrying a sapinda girl to seven degrees on the 
father’s side and five degrees on the mother’s side. There were 
others like the Vedavyasa-smrti which not only prohibited 
marriage with a girl who had the same gotra as the bride¬ 
groom’s, but prohibited marriage with a girl whose mother’s 
gotra was the same as the bridegroom’s. 

All these prohibitions against marrying a sagotra, sapravara 
or sapinda girl are extremely important, as the following 
considerations will show. It is a canon of the PurvamlmSihsa 
that if there is a seen ( drs^a) or easily perceptible reason for 
a rule stated in the sacred texts, it is only recommendatory 
and a breach of such a rule does not nullify the principal act. 
But if there is au unseen (adrs^a) reason for a rule and there 
is a breach of such rule, the principal act itself is rendered 
invalid and nugatory thereby- The rule about not marrying 
a woman who is diseased or who has superfluous or deficient 
limbs has a seen reason viz. marriage with such a girl causes 
unhappiness (if she is diseased ) or comment (if she has defi¬ 
cient limbs). Therefore, if a person marries such a girl the 
marriage is perfectly valid. But there is no seen or easily 
perceptible reason for the prohibition against marrying a 
sagotra or sapravara girl. Therefore, suoh rules go to the root of 
the matter and are obligatory and, if there is a breach of them, 
the marriage is no marriage, it is null and void. So even if 
a person goes through a ceremony of marriage with a girl who 


1036. on snv- W. % II. 5-11-16 quotes erf * quH l gfrwfsujm- 

g W i yewdW i mff a w w gtftagBfg we y vt > t. The wordsSr?eya, ffr;a and 
pravara mean the same thing. Uanu is silent about the prohibition 
against marrying a sapravara girl. 
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is a sagotra or saprayara or sapinda (within prohibited degrees) 
she does not in law become his wife at all. These principles 
are very lucidly set 1037 forth by Medhatithi on Manu III. 11, 
by the Mit. on Yaj. I. 53, the Madanaparijata and other works. 
Therefore, these questions of sagotra, saprayara and sapinda will 
be dealt with at some length later on. 

The question of the age of marriage for men and women will 
now be considered. This is a very interesting and instructive 
study. The age of marriage for both sexes has varied consider¬ 
ably from age to age, from province to province and also from 
caste to caste even at the same time. 10,8 As regards men there 
is no special rule as to the age before which a man was obliged 
to marry. A man could remain celibate all his life, while at 
least in medieval and modern times marriage has been abso¬ 
lutely necessary for evory girl. A man was to marry after he 
had finished his Yedic studies; but the period of Vedic study 
was fluctuating (i. e. it could be 12, 24, 36, 48 years or as much 
time as was necessary to master one Yeda or a portion of it). 
Usually twelve years were devoted to brahmacarya in ancient 
times and as upanayana ordinarily took place in the 8th year 
(for brahmanas) a man would ordinarily be 20 years old or 
more at the time of marriage. It is therefore that Manu (IX. 
94) remarks that a man of thirty may marry a girl of twelve 
years or a man of 24 who is in a hurry to become a house¬ 
holder may marry a girl of eight. Basing on this the Visnu- 
purana 1039 (HI. 10.16) says that the ages of the bride and 
bridegroom should be in the ratio of 1 to 3. Angiras says that 
the bride should be two, three, five or more years younger. In 


1037. *rrRtT s'OTrr: v*rr ‘arrrFNjTw’ q^rsr 

t aw: qq». 

wnfarisfo *rv*v*ft ^rnrlf t Star© on 5*3 III. 11; wr^s , T“nr*mT | fNrT- 
wxnrnjf HnfoqSrcr ififfaqrQw a mvft* <rvi Starr© on 

^Tf. I. 53 J vide also pp. 140-141, p. 28.; i Coinpare 

what St. Paul says ‘the things that are seen are temporary, but the 
things that are not seen are eternal * 2nd Epistle to the Corinthians 
chap. IV. 18. 

1038. In Z. D. M. G. vol. 46 pp. 413-426 ( Dr. Jolly ) and vol. 47 
pp. 143-154 ( Dr. B. G. Bhandarkar’s reply ) there is an interesting dis¬ 
cussion about the marriageable age of girls in ancient India. 

K 1 2 89 - ffiw rt Hm ggjq; fason i III. 10 .16; 

1 f&R ftramfoyr t ^rt n atfom 

quoted in (qoftwtn* p. 126). 
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the Mah&bhftrata 1040 Qautama is prepared to give his daughter 
in marriage to TJttanka if he could be a youth of 16 years. In 
another place the MahSbhSrata (Sabhft 64. 14 and Vanaparva 
5.15) uses the simile of a maiden not liking a husband of 60 
years. That shows that girls were sometimes married to even 
old men of 60 in those days as rarely in modern times also. In 
the Mah&bharata (Anuiasana 44. 14) the respective ages of the 
bridegroom and bride are recommended as 30 and 10 or 21 and 
7; while the UdvShatattva (p. 123) and 8. Pr. p. 766 quote a 
verse from the MahSbhSrata that a man of 30 should marry a 
girl of 16 (but from the metre and context it appears that 

* &odaqa-varsSm ’ as printed should be * dasa-varsam)’. 

In the Rgveda there are no clear statements about the exact 
age when girls were married. But there are indications that 
many girls were married at a sufficiently mature age (at least they 
were not married at the tender age of eight). We have already 
seen (p. 435) that brotherless girls often remained unmarried till 
old age. One of the benevolent deeds 1041 of the Aivins is that 
they bestowed a husband on GhosS who was growing old in her 
father’s house. Vide also Rg. 1.124. 7, II. 17. 7, and Atharva- 
veda 1.17.1. In Rg. X. 27. 12 it is said' when a bride is fine 
looking and well adorned, she by herself seeks her friend from 
among men ’. That shows that girls were grown-up enough to 
select their husbands. Some of the verses in the marriage hymn 
( such as Rg. X. 85.26-27, 46) indicate 1048 that married girls 
could not have been ohild-wives, but must have been grown-up* 
On the other hand in Rg. 1.116.1 it is said that the NSsatyas 
( Aivins) bestowed a wife on Vimada who was an arbhaga ( of 
tender age ). 1041 But all that is meant seems to be that Vimada 
was a mere boy as compared with his rival kings who had 
come as suitors. The two verses Rg. I. 126. 6-7 (which are 
rather too naive ) indicate that girls were married before they 
had attained puberty. In Rg. I. 51. 13 Indra is said to hove 
given to old Kakslvat a wife named Vrcayft who is styled 

* arbha ’ (young). But that word is only used in contradistinc¬ 
tion to the word ' mahate ’ ( grown old ) applied to Kakslvat 

1040. sit vtvsmfHtvm hvpt i jfifcrt 

(ItW II j 56. 22-23. 

1041. iftant ftfaq vfr jvtft vfif I. H7.7. 

1042. mrrsft hv usrsft xrat uv i uuTjft aft 

X. 85.46. 

1043. vmfrrrv ftrrqtv emit »w. 1.116.1. 
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and conveys no idea of her exact age. 1041 On the whole one 
may conclude that in the period of the Rgveda girls were 
probably married at any age (either before puberty or aftor 
puberty ) and sometimes remained spinsters all their life. The 
other SamhiUs and the BrShmanas do not shed muoh light on 
the question of the age of marriago for girls. In the Chan. Up. 
Usaati CakrSyana is described as dwelling in the Kuru country 
with his wife, who is said to have been ' a^ikl ’ which &amkara 
explains as' a mere undeveloped girl ’. 104S 

Coming to the ancient grhya and dharma sutras, it will be 
seen from several considerations that girls were married just 
before the time of puberty or immediately after it. Among 
the several requirements of the bride to be chosen several grhya 
sutras lay down that she must be a * nagnika '. Vide Hir. gf. 
1.19. 2, Gobhila gr. III. 4. 6, Manava gr. I. 7. 8, Vaik. VI. 12. 104 ® 
The word nagnika is variously explained by the commentators. 
Matrdatta on Hir. gr. explains that nagnika means ' one whose 
menstrual period is near ’ i. e. one who is fit for intercourse. 
Ast&vakra, the commentator of the M&nava gr., explains 
nagnika as ' one who has not yet experienced the impulses and 
emotions of youth ’ or ' one who looks pretty even without 
clothes ’ (taking the word along with ' Srestham * that follows). 
The Grliyftsamgraha 1047 (which is much later than the Gobhila 
gr.) explains' nagnika ’ as one who has not yet reached puberty. 
These varying explanations of the word * nagnika’ are due to 
the fact that when some smptis and commentators wrote child 
marriages were not in vogue, while they were in vogue when 
and where others flourished. Vas. Dh. S. 17. 70 says 'the father 


1044. 3*qqr erWf wsfhfa gwvrf*t*qr » ! *r-1.51.13. 

1045. w* a n v qWfr j wnunrw y vr nft 

wvwr t t wqfr v I. 10. 1. stan explains ‘ aufkwT arg’T -r iKT qqtWlffrsR * 
wramt >. 

1046. swurt aam i ffrRmwfawt t 

g. 1.19- 2, ‘nfjr afiw i uw r d vm i wfSrwn - ' 

m gqw, ‘ «fi*vR*is*hpn5'nr«d!j... Wlvtff $nn* • ’ rnmrqir 

I. 7. 8. Dr. Bhandarkar shows that in many Mss. of the Hir. gr. and as 
banded down by oral tradition among the vaidikai of the Hir. 43khS the 
reading is (*• ©. the girl should be of the same caste and not 

a nagnika). Vide ZDMG vol. 47. pp. 143-46. 

1047. nfiTOt g vrow&nft i vrantft rswSHsn at 

wf&wt*«wrmr rsntfl f % 

nftrau > q.Vi4«IS quoted by oom. on iftPuTtW III. 4. 6. 
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should give away his daughter while she is still nagnika 
through fear of her attaining puberty ( while unmarried )/ 
This shows that according to Vas. nagnika must have been a 
girl of tender years or one that had not attained puberty. 

There is another very important indication. Most of the 
grhyasutras prescribe that the married couple should be celibate 
for at least three nights after marriage ( if not for a longer 
period ). For example, the Par. gr. (I. 8 ) says 1048 4 the married 
pair should (after marriage) not partake of ksara and lavaya for 
three nights, should sleep on the ground ( and not on a cot, for 
the same period) and should not have intercourse for a year, 
twelve nights, six nights, three nights in the last resort \ Vide 
for a similar rule ASv. g?. I. 8. 10, Ap. gr. 8. 8-9, San. gr. 
I. 17. 5, M&nava gr. I. 14. 14, Ka^haka gr. 30.1, Khadira gr. 
I. 4. 9 and others. Such an injunction against intercourse for 
three nights after marriage would have been uncalled for and 
extremely inappropriate if girls had been usually married 
when they were only eight to ten years old. Such injunctions 
by so many authors presuppose that girls must have generally 
been very near puberty or past puberty at the time of marriage. 
Haradatta who belongs to about the 12th century A. D. expressly 
says 1048 that (in his days ) in certain countries intercourse was 
commenced immediately after marriage and that such a usage 
being opposed to ASv. gr. I. 8. 10 should not be followed ( but 
continence should be observed at least for three days after 
marriage). This shows that so late as 1200 A. D. in several 
countries the marriageable age of girls must have been at 
least about 14. 

In most of the grhyasutras there is a rite called 4 caturthl- 
karma * (rite on 4th day after marriage). Vide Gobhila II, 5, 
Sim. gr. 1.18-19, Khadira gr. I. 4. 12-16, Par. gr. I. 11, Ap. gr§ 
8.10-11, Hir. gr. I. 23-24 &c. This rite has been described above 
(pp. 203-204) and corresponds to the garbhadhana of later writers 
( e. g. Yaj. I. 11). As cohabitation is expressly mentioned in 
connection with this rite performed on the fourth day after 


1048. Br<rsrw^mT^onf$r^ svrarw: stvtw 

i l. 8. 

1049. jh Gnrk *gr- 

on stt*?. n. I. 7. 2, on which q rxfvot also says •m* 

to v* wrmn js« i ntf a fWW to 

b. o. 56 
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marriage it follows that girls must have generally been quite 
grown-up at the time of marriage. 

In some of the grhyasufcras and smrtis a slight prayascitta 
(purificatory ceremony) is prescribed if the bride has menstrua¬ 
tion during the progress of the marriage oeremonies. Vide 
Baud. gr. IV. 1.10, Kausika sutra 79. 16, Vaik. VI. 13, Atri 
(ed. by Jiv. part I. p. 11). 


Gaut. ,oso (18. 20-23) says ‘a girl should be given in marriage 
before she attains the age of puberty. He who neglects it 
commits sin. Some declare that she should be given 
in marriage before she begins to wear clothes. A marria¬ 
geable girl (who is not given in marriage by her father 
&o.) should allow three monthly periods to pass and after¬ 
wards unite herself to a blameless man of her own will and 
give up the ornaments received from her father (or her 
family) *. This passage establishes that even before Gautama 
(i. e. 500 or 600 B. C.) there were people who advocated 
marriages of infant girls that did not care to put on clothes 
( i. e. who had no sense of shame if they went about without 
clothes), that Gautama disapproved of this view, that he only 
prescribed that the marriage of girls should take place before 
puberty and he was not horrified if girls got themselves married 
sometime after puberty. But it is clear that no blame 
attaohed to the girl married after puberty or to the husband ; 
the idea, however, had arisen even then that the father or 
guardian incurred blame or sin by not getting a girl married 
before puberty. Manu ( IX. 89-90) goes so far as to say 
' A maiden may rather stay in her father’s house even till her 
death, though she may have attained puberty; but the father 
should never give her to one who is devoid of good qualities. A 
’maiden after attaining puberty may wait for three years (to 
see if she is given away by her father or brother &o.) but after 
this period she should seek a husband who is similar to her.’ 
Anud&sanaparva 44. 16 is to the same effect. Baud. Dh. S. 
IV. 1.14 and Vas. V. Dh. S. 17. 67-68 give the same rule as in 
Manu IX 90. But both add (Vas. 17. 70-71 and Baud. Dh. S. 
lV.1.12)that the father or guardian incurs the sin of destroying 
an embryo at each appearance of menses as long as the girl is 


1060. dlqqywflw fvv u*i»t sivrh i 

wmw i uromwt g ffi vvt Rwil t i »rt. 18. 20-28. 
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unmarried. Yaj. I. 64 and Narad a (strlpumsa, verses 25-27 ) 
•state the same rule. 

On account of this change in popular beliefs and senti- 
ments it came to be recommended that a girl must be married 
early and may be given even to one 1051 who is devoid of 
qualities (in Bpite of Manu IX 89), Vide Baud. Dh. S. 
IV. 1.12 and 15. 

So we see that from about 600 B. 0. to about the beginning 
of the Christian Era it did not matter at all if a girl was 
married a few months or few years after puberty. But by about 
200 A. D. ( when the Yaj. smrti was composed ) popular feeling 
had become insistent on pre-puberty marriages. The reasons for 
this change are not quite clear. But it is possible to hold that it 
was due to the following circumstances. Buddhism had spread 
far and wide during these centuries with its encouragement 
of the institution of monks and nuns. There was laxity of 
morals among nuns. A further reason may be adduced viz. that 
girls had generally ceased to study anything, though some of them 
certainly did study in the times of Panini and Patafijali, and so 
society did not like girls to remain doing nothing. From the 
times of the Rgveda (X. 85. 40-41) there was a mystical belief 
that Soma, Qandharva and Agni were the divine guardians of 
a girl and the Grhyasamgraha (quoted in the com. on Gobhila gr. 
III. 4. 6 ) says that Soma enjoys a girl first, then Qandharva 
enjoys her when her breasts develop and fire when she raen- 
truates. Therefore, a feeling arose that a girl must be married 
even before she develops any distinct signs of femininity. 
Samvarta 1058 (verses 64 and 67) gives expression to this idea. 
Further, since marriage came to be looked upon as the upanayana 
in the case of women, naturally the age for upanayana (8 th year) 
came to be looked upon as the proper age for marriage. Vide 
Samskarakaustubha quoted below. It came to be believed that 
there was no hope of heaven for a woman who died unmarried. 


1051. qwijowet awvt wfavrt wgrwtfMb* i mR gwftmv irhivwvnr- 
e iwa rc t »gvrfPmfll wfc* h wh u. % IV. 1.12 and 15. 

1052. a tfvn* mwt ifi’VifriJT i raft jsrr a n*uvl: ywl j*t 

jTfTT«nt » verse* 64 and 67, quoted by Sm. C. I. p. 79 and Gr. R. p. 46. 

p. 699; rkvii wVrrai* mror: i wat arunft vrv- 

vtars«v* quoted in (Wwnni) p. 136. 
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In the Salyaparva 1058 chap. 52 we have the story of a girl, 
daughter of Kuni Garga, who practised severe penanoe till she 
reached old age and yet waB told by N&rada that if she died 
unmarried she would not go to heaven. The woman induced 
Srhgavat of the Galava family for a day previous to her death to 
marry her by the promise of giving him half of her merit (punya). 
The Vaik. ,0S4 (V. 9), while describing the ceremony of funeral 
rites in cases of distress, mentions the curious practice of find¬ 
ing out a male of the same caste for a girl, who dies unmarried 
though of the age of puberty, with whom a sort of marriage is 
gone through and the girl is then oremated. Whatever the reasons 
may be, this tendency to bring down the age of marriage for 
girls was accentuated in the first five or six centuries of the 
Christian era. The Laugaksi 1055 gr. ( 19 . 2 ) says ' brahmacarya 
for girls lasts till the 1 Oth or 12th year \ The Vaik. (VI. 12 ) 
says that a brahmana should marry a brahmana girl who is a 
nagnika or gauri and defines nagnika as a girl over eight years 
but less than ten and gauri as one who is between ten and 
twelve and has not had menstruation. Apararka (p. 85 ) quotes 
the Bhavisyapurana to the effect that nagnika is one who is ten 
yearB old. Vide Sm. C. quoting Samgraha. Parasara, Y5j. 
and Samvarta go even beyond this. Parasara 105 ® (VII. 6-9 ) 
says ‘ a girl of eight is called gauri, but one who is nine years 
old is a rohinl; one who is ten years old is a kanyS; beyond this 
( i. e. after 10 years) she is a rajasvala. If a person does not 
give away a maiden when she has reached her 12th year, his 
pitrs have to drink every month her menstrual discharge. The 
parents and also the eldest brother go to hell on seeing (an 
unmarried ) girl reaching the state of a rajasvala ’. Parasara 
adds that the brahmana who marries such a girl should not be 
spoken to or admitted to dinner in the same row (as other 


1053. srtnwwms spam: wls n w a ia fr i 52.12. 

1054. «0a swat w sat araaraat gwi smreasrt qfc*' Wnw- 
V. 9. 

1055. y nai f S a t wgrw’f jnrfbJTt gi q asi ffsl an sWfSrqw 19. 2. 

mgrst ■rrgrofli afirsrt at spat.sa*ni i aresargr g s iwt artlrsn i asrva- 

vrh gsmlgT gTgsng; ifrfhamfa i Sana* VI. 12; s m as mftft i a i a ^w *r 
qgriit araWtafit utgft: i aT*g a armfit mas Haft afirtu# l.p.80. 

1056. arm sJrtfr arma$a w i araftasstan>s jgi spat 

aaiaa^s * asst srgg$wh«jf HTgrvrtsjirantfta: • wrapat aratipftat w fast 
fatfiaft: « sws VII. 8-9. The sqft*? (I. pp. 73 and 81 ) quotes <rnsta 
VII, 6-9 as from ?pr. 
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brahroanas) and tbat he becomes the husband of a vrsall. On 
the other hand the VSyupurSna ( 83. 44 ) extols the marriage of 
a gaurl by remarking that her son purifies 21 ancestors on bis 
father’s side and 6 male ancestors on his mother’s side. Samvarta 
(verse 65-66) has the same two verses as Parasara (VII. 6 and 8) 
and winds up (verse 67) by saying that the marriage of a girl of 
eight is highly commended. The same four verses (Paratara VII. 
6-9) occur in Brhad*Yama (Anan. ed.) chap. 3.19-22, but the 
order is different. Angiras (vv. 126-128, Anan. ed.) has the 
same verses. Kasiyapa as quoted in the Gr. R. ( p. 46 ) says 
that a girl is called gaurl when she is seven, a kanyakS when 
she is ten and kum&rl when she is twelve. It will be noticed 
tbat the smrtis of VaikhSnasa and Kasyapa differed from 
Par£&ara as to the definition of gaurl. Further the three smrtis 
make marriage of a girl after puberty an extremely sinful act 
and condemn not only the parents but also the husband, while 
Baud, prescribed only a slight prSyasoitta for the father alone 
even if there was menstruation during the marriage rites. 
Marloi 1057 (quoted in Par. M. I. 2. p. 177) said that choosing a 
bride who was five years old was best. Even Manu ( 9. 88 ) 
recommended an early marriage if a very desirable bridegroom 
was available. Rama and Slta are said to have been respective, 
ly 13 and 6 at the time of marriage ( Arapyak&nda 47. 10-11). 
But this passage appears to be an interpolation. In the 
Balakanda 1058 it is expressly stated that Slta and her sisters 
enjoyed in private dalliance with their respective husbands 
immediately after marriage. If this is true then Slta could not 
have been only 6 at the time of marriage. 

The rule that brahmana girls were to be married between 
8 to 10 years beoame general from about the 6th or 7th century 
and continued down to modern times. During the last two or 
three decades the marriageable age of girls owing to several causes, 
particularly the ravages of plague and the economio condition 
of the middle classes, has risen very high and marriages of girls 
even of poor brahmanas hardly ever take place before 16 and 
have to be postponed to the age of 20 and beyond. Besides 
the Child Marriage Restraint Act (XIX of 1929, as amended 

1067. gust t 

# wftftr quoted in VTT. at- I. part 2 p. 177.; S 

afi frffT I wftavgrtw quoted by tf. jt. p. 768. 

1068. w fie w nfi rs w riar wvf wngmwy i frffi g%ro wxi ujfih uffrar 

TO H 77. 16-17 ( in 3 vol. with iftftvqrrsi’s com.). 
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by Act 19 of 1938) has fixed the minimum age limit for girls at 
14 and persons getting tbeir daughters married before the 
completion of 14 years are liable to be punished in a criminal 
court under the Aot. There is no reason to laugh at ancient Indian 
writers for the low age of marriage they advocated. Child 
marriages were common in all countries of Europe. Even in 
England the age limits for boys and girls were reoognised by 
the law only at 14 and 12 respectively until 1929, when the 
lowest marriageable age for both was fixed at 16 (19 and 20 
Geo. V. Chap. 36). Besides it must be remembered that when 
marriages of girls of tender years took place they were purely a 
sacrament. There was no question of consummation which took 
place only after puberty. Sages condemned intercourse even 
with one’s wife before she attained puberty. 1058 Winternitz in 
* Die Frau.’ p. 135 refers to a work of F. J. Furnivall on ‘ Child 
Marriages, Divorces &c ’ between 1560-66 A. D. in England 
from which it is clear that marriages of children of 9 or 10 (and 
rarely of even 2 or 3 years) took place in England only about 
300 years ago. 

These rules about the proper age for the marriage of girls 
affected only brahtnanas. Sanskrit poets and dramatists always 
depict that the heroines in their works are grown-up at the time 
of marriage and even Bhavabhuti imagines that Malatl, the 
heroine of his romantic drama of Malatlmadhava, was so 
grown-up that it was practically a case of love at first sight. 
Vaik. (VI. 12) requires a br&hmana bride to be a nagnika or 
gaurt, but does not prescribe the same qualification for a 
ksatriya or vaifiya bride. In the Harsaoarita princess RajyaSrl 
is described as quite grown-up at the time of her marriage which 
was consummated on the very day of marriage (vide the last 
para, of the 4th Ucchvasa). The SamskSra-prakSda 1060 expressly 
says that there is no prohibition against marrying a girl who 
has passed the age of puberty for ksatriyas and others. Even 
in Fauranio times grown-up unmarried girls must not have been 
unheard of. The Gr. R. p. 83 quotes a passage from the 
Brahmapur&pa where the injunction to observe complete celi- 


1059. qmvu: i «v»fr<i5Twr gnrev wgrftvrovm- 

i fi p faft n' n HI p. 234. 
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baoy for one year, 12 days, 6 days or 3 days is construed as 
respectively referring to girls whose ages were 8,12,16 or 20 at 
the time of marriage. 10 ' 1 

Another important question is inter-caste marriages. It has 
already been shown (pp. 50-58 ) how anuloma marriages were 
allowed, while pratiloma unions were condemned and how it 
was supposed that numerous sub-castes arose from such mixed 
marriages. 

It is the contention of several eminent soholars (e. g. 
Senart in his ‘ Caste in India ’ translated by Ross p. 124 ) that 
caste as implied in modern usage and in its strict sense did not 
exist in the times of the Rgveda and the other Vedio Samhitfts. 
We have seen, however, that the four varnas had been reco¬ 
gnised in the times of the Samhitas and that ideas of superiority 
and inferiority due to being of a particular varna had become 
quite prevalent. But the practices as to marrying outside 
one’s varna and taking food had not become as rigid and 
oast-iron as they became in medieval times. A few clear 
examples of inter-caste marriages may be cited from the Vedio 
Literature. The Sat. Br. (IV. 1. 5, S. B. E. vol. 26, pp. 272-275) 
narrates the story of the old and decrepit sage Oyavana who 
was a Bhargava (descendant of Bbrgu) or Angirasa to Sukanya, 
the daughter of king Sary&ta, a descendant of Manu. The 
6at. Br. ( XIII. 2. 9. 8, 1068 S. B. E. vol. 44, p. 326) quotes a half 
verse from the Vaj. S. (26. 30 ) and then remarks * therefore he 
does not anoint ( as king) the son of the vaieiya woman.’ This 
suggests that a king might marry a vaiSya girl, but her Bon 
would not have the Vedio coronation ceremony performed on 
him. Verses 17-19 of the Rgveda V. 61 are interpreted by the 
Brhad-devatS (V. 50) as referring to the marriage of the 
brahraana sage SySvSsva to the daughter of king Rathavlti 
Darbhya. The story of Kavasa Ailusa who was styled ' dasy&b 
putra ’ (either meaning ‘ the son of a dasl or used as a term of 
abuse) by the sages has been mentioned above ( at p. 36 ). 


1061 . s ■rsrwiftwT i vrnrrvl avr sfingw! 

gwr n earn grqtiwft fasrpFw wiqr ■ gigpaaf wiw ti wngwrfHm i 

3 i B«vn agr w afnt wvkw g n fifsnvxgi 

vrfr aw ^ «aan i »a *ex«rfnia <Na* * wgrgqw 

quoted in . v. p. 83. 

1062 . Qfr a alanr a ynt t ffl^ i sravn 

XIII. 2. 9. 8. This verse has been quoted above in note 83. 
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Turning to the dharraa and grhya sutras, the matter stands 
thus. Some of the grhya sutras (like Air., Ap.) do not expressly 
say anything about the varna of the bride. The Ap. Dh. 8.'°®* 
(II. 6. 13.1 and 3) requires that one should marry a girl of the 
same varna, who was not given before to another and marriage 
with whom is in accordance with iastra and says that by contra¬ 
vening these rules sin is incurred. So he condemns mixed marria¬ 
ges. The Manava gr. 1.7.8 and Gaut. IV. 1 require that one should 
marry a girl of the same varna and are silent about marriages 
with a bride of another varna. But Gautama knew of such 
marriages and enumerates the names of several sub-castes due 
to mixed marriages (IV. 14-17) and he inoludes among those 
who are unfit to be invited at a sraddha dinner a brahmana 
who is the husband of a woman of the &udra caste (15.18). 
Manu (III. 12), Sankha and Narada 1064 (strlpumsa, v. 4 ) say 
that the best course is to marry a girl of one’s own caste. This 
is said to be purva kalpa (the foremost or the best procedure). 
Many also speak of a less advisable course ( anukalpa, as it is 
called) viz. that a brahmana may take as wife a woman of any 
caste, a ksatriya may marry a woman of his own caste or a 
vaiSya or a Sudra woman, a vaisya may marry a vateya or Sudra 
woman and a Sudra only a sudra woman. This is stated by 
Baud. Dh. S. I. 8. 2, Sankha, Manu III. 13, Visnu Dh. S. 24.1-4. 
Par. gr. I. 4 and Vas. Dh. S. 1065 I. 25 inform us that some 
teachers allowed a dvija to marry a Sudra woman but without 
Vedio mantras. But Vasistha himself condemns it severely by 
saying ‘one should not do so (i. e. marry a sudra girl), for by 
doing so the degradation of the family is certain and loss of 
heaven aft|r death’. Though the Visnu Dh. S. and Manusmrti 
state that a dvijati may marry a Sudra girl, that is not their own 
view, but they simply voice practices and sentiments prevalent 
in their time, since both denounce the marriage of a brahmana 
with a sudra girl in the most un-measured terms. Vispu 
Dh. S. 26. 5-6 ( S. B. E. vol. 7 p. 112 ) says that the union of 
a dvijati with a sudra woman can never produce religious 


1063. vu£ «t*3T5ts gvrprvt tfvwj; i 

wvgsrvt <rwWv w i wrv. v. II. 6.13.1 and 3. 

1064. *ngrowft«ifttii w i wwrits Snwft mvT wwmtssr 

vfir: fwvts # wrirowiswiwhT q* 5 1 mvf (verses 4-6). 
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merit; it is from carnal desire alone that he marries her being 
blinded by lust; and that dvijati men who thus marry 6udra 
women quickly degrade their families and progeny to the status 
of dudras'. The ancient editor of the Manusmrti did not 
tolerate such marriages (though he gave expression to the 
common trend of view in III. 12-13) and condemns a dvijati’s 
marriage with a SQdra woman in the strongest language 
(III, 15-19, Manu III. 15 being the same as Visnu Dh. S. 26. 5 ) 

' a brahmana by having intercourse with a sudra woman goes 
to hell and by prooreating a son on her he loses his status 
as a brahmana \ Yaj. I. 57 allowed a brahmana or ksatriya to 
marry a girl of his own varna or of the varnas next in order, 
but laid it down as his emphatic opinion that * a dvijati should 
not marry a Sudra girl It appears however that prevailing 
public opinion and practice was too much for both Manu and 
Yaj.; for, both declare ( Yaj. II. 125 and Manu IX 152-153 ) 
that when a brahmana has sons from wives of the four varnas, 
the son of a brahmana wife takes four shares (out of 10 in 
which his wealth is to be divided), the son of a ksatriya wife 
takes three, of a vaisya wife two and of a Sudra wife one. Yaj. 

(I. 91-92 ) recognises the marriage of a brahmana with a sQdra 
and says that the son of such a union is a pSra&ava Manu 
III. 44 also recognises the marriage of a Sudra girl with one of a 
higher class by saying that she holds the hem of the garment of 
a bridegroom of a higher class. 

This shows that the ancient smrtis ungrudgingly recognised 
marriages between a brahmana and a ksatriya or a vaisiya girl. 
But opinion was not unanimous about the marriage of a dvijati 
with a SQdra woman. Such marriages took place, but were 
looked upon with disfavour and often condemned with severity. 
Anuloma marriages were frequent enough till the 9th or 10th 
oentury A. D., but beoame rare later and for the last several 
hundred years they hardly ever took plaoe or they were not at 
all recognized as valid by the communities concerned. The 
epigraphio reoords furnish well authenticated instances of 
intor-oaste marriages. The Vakatakas were brahmanas (their gotra 
being Visnuvrddha). The Poona plates of Prabh&vatlgupta(E. I. 
vol. 15 p. 39 ) establish that she was a daughter of Candragupta 
II. (first quarter of 5th oentury A. D.) of the Imperial Gupta 
dynasty and beoame the chief queen of the king Rudrasena II of 
the V&k&taka line. The Talagunda pillar inscription of the 
Kadamba king Kakusthavarman (E. I. vol. 8 p, 24) reoites that 
H.u.57 
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the founder of the Kadamba family was Mayfkra&arman, a 
brahmana, who being exasperated with the Pallavas of K&nel took 
up the sword. His descendants have names ending in varman (as 
ksatriyas should have, according to Manu II. 32 ). The inscrip* 
tion mentions that Kakusthavarman ( who was 4th in descent 
from Mayura&arman) got his daughters married to Gupta and 
other kings. In the Ghatotkaoa Inscription of Yasodharman 
and Visnuvardhana (A. S. W. I. vol. 4, p. 140) we are 
told that Soma, a brahmana and ancestor of Hastibhoja> 
minister of the Vakataka king Devasena, gave his heart to 
wives born in brahmana and ksatriya families, The Tip- 
perah copper-plate grant of a chieftain called Lokan&tha 
( E. I. vol. 15, p. 301 ff) dated in the 44th year (probably of the 
Harsa era i. e. about 650 A. D.) says that Lokanatha’s ancestors 
belonged to the Bharadvaja gotra (p. 306) and that the 
maternal grand-father of Lokanatha was KeSava who is said to 
have been a parasava (p. 307), while Kesava’s father Vlra was a 
brahmana (dvijasattama). VirupSdevI, a daughter of the 
famous Vijayanagara king Bukka I (1268-1298 A. D.), was 
married to a brahmana named Brahma or Bomanna Wodeya, 
who was the Governor of the Araga province (E. I. vol. 15, p. 12). 
Vide also E. L vol. 18, p. 87 (dated 894 of the Vikrama era ) 
for Pratlhara kings being descended from a brahmana Hari* 
candra and the latter’s ksatriya wife; the Atpur Inscription of 
Saktikumara dated in samvat 1034 (977 A. D.) which states that 
the founder of the Guhila dynasty was a brahmana Guhadatta, 
whose descendant Bhartrpa(ta married a R&s(rakuta princess. 

Classical Sanskrit Literature also yields certain well* 
known instances of inter-caste marriages. The Malavik&gnimitra 
of Kalidasa shows that Agnimitra, a son of Senapati Pusya- 
mitra of the Sunga dynasty and a brahmana, married M&lavikS 
who was a ksatriya princess. In the Harsacarita of BSpa 
(Ucchvasa I towards end) we are told by B&na himself that 
among the friends and companions of his wanderings there 
were his two paradava brothers Candrasena and Mfitrsena 
(i.e. step-brothers from a dudra wife of his father). R&jadekhara, 
teaoher of king MahendrapSla of Kanoj, says in his Karpura* 
manjarl (1.11) that his accomplished wife Avantisundarl was 
descended from the C&huSna (modern Chavan) family (i. e. 
from a ksatriya family ). 

It is extremely difficult to say when exactly inter*oaste 
marriages even between dvij&tis oame to be prohibited by the 
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Bmjrtia and writers of digests. Vi&varupa ,M * on Yftj. III. 283 
( not later than first half of 9th century ) dearly suggests that 
In his day a br&hmana could marry a ksatriya girl. MedhS- 
tithi on Manu III. 14 suggests that about 900 A. D. at the 
latest marri&ges of brahmanas with ksatriya and vaisya girls 
took plaoe rarely in his day, but not with sudra women; and 
the Mit on Yaj. does not at all say that though marriages 
among dvij&tis (anuloma ones) were allowed by Manu and 
Yaj. they had entirely ceased to be regarded as valid by its time. 
Many of the medieval digests and writers like the Sm. O. and 
Hemadri quote verses stated to be from the Adifcya-purSna or 
Brahma-pur&na on matters forbidden in the Kali age ( and 
so oalled Kalivarjya) among which inter-caste marriages ars 
included. 

The Apastamba' 0 * 7 smrfci (in verse ed. by Jivananda I,p. 549, 
chap. IX) says that by marrying a girl of another caste a man 
incurred the sin of mahapataka and had to undergo the penance 
of 24 krcohras. The Markandeya-purSna (113. 34-36 ) narrates 
the story of king Nabhaga who married a vai&ya girl by the 
r&ksasa form of marriage and who consequently incurred sin. 

The state of the law as to inter-caste marriages in British 
Indian courts may be briefly indicated here. By the Special 
Marriage Act (III of 1872 as amended by Act XXX of 1923 ) 
both anuloma and pratiloma marriages are validated if they are 
registered and solemnized according to the procedure prescribed 
by the Act. But if a marriage is not so solemnized under 
that Act, but under the general rules of Hindu Law, then all 
pratiloma marriages are invalid throughout British India. 

1066. mtf s n vi w wrgr uR vi R wrevr i on ur. III. 283; 

‘ng w fitsmfisrt ii nfkvrsufsvumi i 

uiwratf firwnwi ?rvBnrpr: i > on vr. II. 120; 

g*r- 5n<rvf* i 

nWvr uura wrvuuuut *r vtmr g i 
on ug III. 11. 

1067. The 37Tg«ror of *g<t*g«r (ed. by JivSnanda vol. II, p. 112) 
quotei the verse (jN i UHms or fo ss*VTg'rc*UBPTT from the fgemjtq and 

fNnr«ar fifsnfitph from the The latter is 

quoted in the qrr- nr. (vol. 1. part 1 p. 131) and in the Caturvarga- 
cintSraapi ( vol. III. part 2 p.667). The first quotation (%WT*T &o ) 
occurs in the i^TPT, ohap. 24. 13, 
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But anuloma ,0<g marriages have been recognised as valid by 
some High Courts in India; the Allahabad High Court, however* 
regards all anuloma marriages even as invalid. 

The next restriction that the girl to be married must not be 
a sapinda of the bride-groom has now to be considered. Sapinda 
relationship is of special importance in three matters, viz. 
marriage, inheritance and a&auca 1089 (impurity on birth and 
death). The prohibition against marriage with a sapipda girl 
applies to all vaTnas including the sudra ,070 . There are two 
schools about the meaning of sapinda, one represented by 
the Mitaksara and the other by JlmfitavShana (author of the 
Dayabhaga). Both are agreed that a sapinda girl cannot be 
married, but they differ as to the meaning of the word. We 
shall first understand one interpretation of sapinda. The locus 
classicus is the commentary of Vijnane^vara on Yaj. I. 52-53 
a substantial portion of which is translated here: <4, asapin- 
dam * (in Yaj. I. 52 ) means a woman who is not a sapinda and 
sapinda means one who has the same pinda i. e. body (or particles 
of the body). Sapinda relationship (between two persons) 
arises from (their) being connected by having partioles of the 
same body. Thus, the son has sapinda relationship with his 
father by reason of the ( fact that) particles of the father’s body 
continue in him { the son ). Similarly (there is sapinda rela¬ 
tionship ) with the paternal grandfather and the like (of the 


1068. Vide Bai Laksmi v. Kaliansing 2 Bom. L. B. 128 (marriage 
between Rajput male and a brshtnaga woman held to be invalid); Bai 
Kashi v. Jamnadas 14 Bom. L. R. 547 (marriage between a brshmana 
woman and 4txdra male was held to be void); Munnilal v.Shiamal. L.R. 
48. All. 670 (marriage between a 4udra male and a vai4ya female held to 
be invalid ). Vide Bai Gulab v. Jivanlal I. L. R. 46 Bom. 871, Natba v. 
Mehta Chotalal 1. L. R. 55 Bom. 1 ( marriage of a brsbmapa male with 
a 4udra female was held valid); Nalinaksha v. Rajanikanto 35 0. W. 
N. 726. Vide Padma Kumari v. Suraj Kumari I. L. R. 28 AU>458. 

1069. ?Nt ^ f^rr ftnr* 1 in. 

jarfvf p. 284. 
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# ’ PrlhrRiwj, III p. 284. The word awvw in the Mit. 
means * connection or continuity.* 
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grandson and the like) because through his (the grandsoti’a ) 
father particles of the body of the grandfather continue in (or 
are connected with) him (the grandson). Similarly (the son hag 
sapinda relationship) with his mother because particles of the 
mother’s body continue in him. Thus (a person has sapinda 
relationship) with his mother’s father through his mother; sq 
(one has sapindata) with one’s mother’s sister or mother’s brother 
also by reason of the connection with (or continuity of) particles 
of the same body (viz. the body of the maternal grandfather). 
So also (a person has sapindata) with the paternal unde, the 
paternal aunt and the like. Similarly the wife has sapinda 
relationship with the husband because she produces (with the 
husband) one body (viz. their son). 1071 In the same way 
brother’s wives (are sapindas) of each other, because they produce 
one body ( viz. their respective sonB ) with their respective 
husbands who are produced from one body ( viz. their husbands* 
father). In this manner wherever the word sapinda occurs, 
there one has to understand connection with ( or continuity of) 


1071. The words * er*n *R*n » are translated 

differently by Golap Chandra Sarkar in his * Hindu Law > (7th ed. of 
1936 ) pp. 81-82 as 4 similarly arises the sapipda relationship of the 
husband with the lawfully wedded wife by reason of ( their together ) 
forming one body ’ ( i. e. one person, hence the wife is called half the 
body of the husband ). The learned author thinks that his translation 
is the correct one and others went wrong in translating as in the 
passage above. His translation oannot be accepted for several reasons. 
In the first place, it is opposed to the explanation of the B3}ambhatt* 

(i. ©. particles of the 

bodies of the husband and wife continue in or are concerned with one 
body, the son, that is produced by them both ). That husband and wife 
are one is a pleasant fiction but here VijnSnctfvara is stressing the 
physical continuity of particles. The husband and wife though said to 
be ono are still two bodies. No one says that their bodies become 
physically one. Besides the objection that if they do not beget a son, 
tne husband and wife will not be sapipdas is not sound. Buies and 
principles are laid down for generality of cases and regard is to be had 
to their capacity to produce a son. The (III. jjM.p. 280} 

shows that G. C. Sarkar is wrong * irefssv ft Tftyft g qfr srflWTPPnrrt gw- 

qrswfat w i.» A 

woman’s husband’s brother’s wife is the receptacle ( SdhSra ) for a son 
who is procreated by the husband’s brother and his wife, the former 
of whom has particles fc of bis father whose particles continue in tho 
husband of the woman. 
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parfcioles of the same body either direotly or mediately. 1 ®” 
On the word * asapindSm' it was explained that sapinda rela¬ 
tionship arises immediately or mediately by reason of the connec¬ 
tion with particles of the same body; this may prove to be too 
wide a statement, since in this beginningless sanisidra ,such a rela¬ 
tionship might exist in some way or other between all men ; im 
therefore (the sage Yajfiavalkya) states * after the fifth on the 
mother’s side and after the 7th on the father’s side After the 
fifth on the mother’s side i. e. in the mother’s line and after the 
7th on the father’s side i. e. in the father’s line sapinda 

relationship ceases. These words ( viz. sapinda.oeases ) are 

to be taken as understood (in the text of Yfij.). Therefore the 
word * sapinda ’ though it applies everywhere (i. e. to a very 
wide circle of persons ) by the expressive (i. e. literal) power 
of its component parts, is restricted to a oertain definite sphere, 
like the words * nirmanthya ’ ,0T4 and ' pahkaja ’. And so the 
six (ascendants) beginning with the father and the six 
descendants beginning with the son and the man himself as 
the seventh (in eaoh case ) are sapindas; wherever there is a 
divergence of the line, the counting shall be made until the 
seventh in desoent is reached including him (i, e. the ancestor ) 
from whom the line diverges; in this way the computation is to 
be made everywhere. And so the fifth (if a girl), who stands 
in the fifth generation when a computation is made beginning 
with the mother and going up to her (mother’s) father, mother’s 
paternal grandfather &c., is styled in an indirect way ‘ fifth 

1072. There is direct continuity of particles of the bodies of the 
parents in the son and there is mediate connection of particles between 
grandparents and grandchildren and so on. 

1073. As the world proceeded from the Creator every ono has in his 
body parts of the Creator. In the Tai. Up. II. 6 we have ‘ 

jy fVt varrhr ...T$ ytfagsra > and also in VI. 2. 3. This is relied 

upon for limiting sSpipdya in Par. M. I. 2. p. 69. The words m$cT: and 
fitga: of Ysj. are repeated in the Mit. and explained as sngt sad 

l5jg! respectively and the Mit. adds that in Y&j. I. 53 (latter half ) 
we have to understand the words w t ffsj d (sapinda relationship 

oeases ). 

1074. The word ‘pankaja’ literally means ‘springing from mud’ and 
may apply to every water plant, but it is restricted by usage (rBdhi) to 
a lotus plant i. e. the wide literal or etymological ( yaugika ) meaning 
of the t wo parts ' pahka (mud ) and ‘ j a ’ (springing from ) is restricted 
by popular usage to a single plant springing from mud. * Nirmanthya ’ 
is the word used for producing fire by friction. Literally the wprd 
means * what is to be ohurned ’. 
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from the mother’s side ’ ( by Y5j.). In the same way ‘the seventh 
from the father’s side’ (in Ysj.)-is she who is the seventh in degree 
(from an ancestor) when computation is made beginning from the 
father and proceeding up to the father’s father and so on 

Aooording to this explanation of the Mitaksarft 107 * the 
following rules about prohibition based on sapindya follow : 
( 1 ) In computing degrees the common ancestor is to be 
inoluded; (2) regard is to be had to the father and mother of 
the bride and bridegroom both; ( 3 ) if computation is made 
from the mother’s side of either the proposed bride or bride¬ 
groom, they must be beyond the fifth degree (i. e. they 
must be 6th or further on) from the common ancestor 
and if it is made through the father of either, they must be 
beyond the seventh from the common ancestor (i. e. they must 
be eighth &c.). This last postulates four different olasses of 
cases, viz. descent from a common ancestor may be traced 
through the fathers of both bride and bridegroom or through 
the mother of both, or through the mother of the bridegroom 
and the father of the bride or through the father of the bride¬ 
groom and the mother of the bride. The method of computing 
degrees is entirely different from the English method as is made 
clear by the remarks of the Mit. translated above. The rules 
require that both must be beyond sapinda relationship as 
defined and limited above. For example, tracing descent through 
the fathers of both bride and bridegroom, if the bride is 8th 
from the common ancestor (called kutastha in dharma&ftstra 
works) and the bridegroom is 6tb, there can be no marriage, 
as though the bride is beyond the limits of sapipda relationship 
to the common ancestor, the bridegroom being $th from the 
kutastha has sapinda relationship with the kutastha. These rules 
apply according to the Mit. only where the ancestors married 
women of their own varna. But if an anoestor married a 
br&hmana girl and also a ksatriya girl and a question arose 
about the eligibility of marriage among descendants of these 
two wives, then prohibition based on sapinda relationship 
extends up to only three degrees (and not seven or five ). ,0TI# 

1075. Vide extract (text) from the ffraryTT in appendix. 

1076a. qsw t ft wn ftfr a ' — fih r wftw uimsa- 

t fitST® on VT. I. 58; the p. 109 explains differently the 

mwwrtfhrt fsfwifiTVrvifr * rvgsnw wfcrapi; 

flidrofawj III p. 285 ; the pp. 138-140 gives these 

explanations. 
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It should not be supposed that these rules of the Mit. are 
universally observed. The texts themselves are in conflict. 
Further, the customs and usages as to prohibited degrees for 
marriage are so divergent in the various parts of India and 
among the hundreds of castes and sub-castes that it is impossible 
to state any rule as universally or even generally applicable. 
A few examples of conflict among the smrtis are cited by the 
Mit. itself. Vas. Dh. S. ( 8. 2 ) says ' (he may marry ) the fifth 
on the mother's side and 7th on the father’s side while Yaj. as 
interpreted by the Mit. makes it necessary that the girl to be 
eligible must be 6th from the common ancestor traced through 
the mother and 8th when traced through the father. Pai(hlnasi 
says ‘ the girl must be beyond three degrees on the mother’s ,07 ‘ 
Bide and five degrees on the father’s side ’. These two are 
explained away by the Mit. by saying that these texts do not 
authorise a marriage with a girl who is distant from the common 
ancestor by a lesser number of degrees than those propounded 
by Yaj. but they only prohibit marriage with girls who are 
nearer in degrees than those stated in those texts. But this 
reconciliation of the conflict among the smrtis is not at all 
satisfactory. 

The following diagrams illustrate the application of the 
rules of Bapinda relationship according to the Mitaksara. In 
all of them A represents the common ancestor and the letters 
S and D represent respectively sons and daughters. According 
to the Mit. computation has to be made from ( and inclusive of) 
the common ancestor in all cases and both the bride and bride¬ 
groom have to be beyond the prohibited degrees. 1077 


qpRw m foftm < f&TT on vr. 1.53; the words *nn?f 

are vf§SW*qsT 8. 2 (the preceding syr being .wnfir The 

ftafvftsy (III. pp. 284-285 ) collects together more such passages, 
holds that they are not to be construed as allowing an option, but as re¬ 
ferring to descendants one of whose ancestors had been adopted or whore 
the descendants of one ancestor trace descent through a brshmaga wife 
and a kfatriya wife. aft. (pp. 612-613) also quotes passages similar to 
those in the but seems to hold that there is an option due to 

family or local usages. Vide V. pp. 707-718. 

1077. The ft'TOnffg'gq quoted in the ygiqtw (p. 116) is quite 
explicit ‘ dwrwf ftuit wwgftnfHm w i w i nm nouOm»st vro* 
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No. 1 
A 

I_ 


No. % 
A 

I 


D(*) 

D (2) 8 (2) 

, 8 (2) 

8 (3) 

8 (3) 8 (3) 

S (3) 

8 (4) 

8 (4) 8 (4) 

8 (4) 

8 (5) 

D (5) D (5) 

D (5) 

8 (6) 

8 (6) 8 (6) 

D(6) 

8 (7) 

8(7) 


D (8) 

8 (8) 



Here a valid marriage might take 
plaoe between S(8) and D(8) beoause 
sapipda relationship for both is 
traoed through their fathers and 
both are removed from the common 
ancestor A by more than seven 
degrees or generations. 


Here a valid marriage may take 
place between S (6) and D(6) 
beoause sapipda relationship of 
both is in this case traoed through 
their mothers and they are both 
removed from the common ancestor 
by more than five degrees. 


No. 3 
A 

I 


No. 4 
A 

I 


8 ( 2 ) 
8 (3) 
S (4) 
D(5) 
8 ( 6 ) 
D(?) 


8 ( 2 ) 
S (3) 
8 (4) 
D(5) 
D(6) 
8 ( 7 ) 


Here a marriage may take place 
between 8 (6) and D (6) beoause 
their sapipda relationship is to be 
traced through their mothers and 
both are removed from the common 
ancestors by more than five degrees. 
But a marriage oannot take plaoe 
between 8 (7) and D (7) as the 
sapigg* relationship of D (7) is to 
be traoed through her father and 
she is not more than 7 degrees from 
the common ancestor. 


8 (2) 

8 (2) 

8 (3) 

8 (3) 

8 (4) 

8 (4) 

D(5) 

8 (5) 

D(6) 

8 (6) 


Here a marriage oannot take place 
between D (6) and S (6) as the sapi^ija 
relationship in the latter's case is 
to be traced through his father and 
he is not more than seven degrees 
removed from the common ancestor, 
though D (6) whose sapi^da rela¬ 
tionship is to be traoed through her 
mother is more than five degrees 
from the oommon ancestor. Acc¬ 
ording to BSlaihbhatta and some 
others marriage will take plaoe as 
D(6) is beyond five degrees (traoing 
through her mother), though 8(6) is 
within 7 degrees (traoing desoent 
through his father) and so is not 
outside sapiQda limits. 


All these four examples are taken from the Dharmasindhu 
(III Purv&rdha p. 226-237 ). No. 3 illustrates what is called 
h.d. 58 
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sapinda relationship by * frog’s leap \ 107 * Just as a frog leaps 
from one spot to another leaving intervening objects untouched, 
so in this example No. 3, there is s&pindya between D(5) and 
D(5), but S(6) and D(6) are left unaffected by s&pindya (as 
relationship is traced through the mothers of both), while 
gipindya reverts to affect D(7) and 8(7). The maxim of 
' frog’s leap ’ is a very ancient one, being exemplified by the 
Mah&bh&sya of PataSjali. 1079 

The rules about prohibition of marriage on the ground of 
sapinda relationship, particularly where cognates (persons 
connected through females) were concerned, have not been 
observed in numerous instances over wide areas from very 
ancient times. One striking illustration is the question whe¬ 
ther a man can marry his maternal uncle's or his paternal 
aunt’s daughter, particularly the former. On this point opinion 
has been sharply divided from ancient times. Ap. Dh. 8.1. 7. 
21. 8 includes among pataniya actions (mortal sins) sexual 
intercourse with the uterine relations ( mothers and sisters) of 
one’s parents and their ohildren. This would prohibit marriage 
with one’s maternal uncle’s or paternal aunt’s daughter. Baud. 
Dh. 8.1. 1080 1.19-26 notes that there were five practices peculiar to 
the south viz. eating in the company of one whose upanayana 
has not been performed, to eat in the- oompany of one’s wife, to 
eat stale food, to marry the daughter of the maternal unole or 
of a paternal aunt and there were five practices peculiar to the 
north. Then he prooeeds to state the argument that those who 
follow the practices mentioned by him in countries other than 
those where they prevail incur sin, that Gautama (XI. 20) holds 
this last argument to be wrong and then Baud, states bis own 

1078. w^nih 

inn: 1 

III. svftj p. 227 i V* g 

w swwwh gw) tnr a ymflwsqgRiw a i ift w 

w i fi»gv«f fqfwi i sensfawrf t i III gvfdp. 283. 

The ft. p. 612 refers to this. 

1079. in>fq;«Rrateftwm: i w«tr su srsRwhjnr tu r qiQw irctt 1 

mjpuvw vol. I. p. 44 and vol. III. p. 26. 

1080 . warn fw s iUMffrjffiuiffwftuw i wtf* mwwrcwun i 

wt wbrn ism w* wtsnf wgfonrnri » 

• •• Ml ••• ••• >iwi i tnni ws 
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view that one should pay no heed to either set of practices, as 
both are opposed to smrtis and the views of Ms^as. - From this it 
is clear that a marriage with one's maternal uncle's daughter 
or paternal aunt's daughter was in vogue in the south (below 
the JtfarmadS probably) long before the Baud. Dh. S. (i e. several 
oenturies before the Christian era) and that North India did 
not go in for such marriages and that orthodox sutra writers 
like Gautama and Baudhayana reprobated such practices. Manu 
(XI. 172-173) forbids such marriages “on approaching (for 
carnal' intercourse ) the daughter of one’s father’s sister or of 
one’s mother's sister or of mother’s full brother, a man 
must undergo the penance called ‘ candrayana ’. A wise man 
should not take as his wife (any one of) these; they are not fit 
to be wedded because they are (sapinda) relatives, for by wedd¬ 
ing them one sinks low (i. e. falls into hell or loses caste)’’. 
Haradatta on Ap. Dh. S. II. 5. 11. 16 quotes a verse from 
S&tatapa 1441 prescribing the penance of candrayarta for marrying 
one’s maternal unde’s daughter or a girl having the same gotra 
as one’s mother’s gotra (i. e. maternal grandfather’s gotra ) or a 
sapravara girl and a text of Sumantu forbidding marriage with 
the daughter of the brother of one’s mother or step-mother. It 
would be seen that all these relatives are third from the common 
ancestor and so are very much within the prohibition against 
marrying a sapinda, whatever be the number of prohibited degrees 
for marriage that are accepted. Xum&rila in his Tantravftrtika 
while discussing the scope and validity of sadacara (on Jaimini 
1.3.7) enumerates many lapses from good conduct attributed to 
great men and heroes of the past and tries to explain away 
those violations of good oonduct. The charge brought against 
Vfisudeva (Krsna) and Arjuna, the central heroes of the 
Mahabharata, is that they respectively married Bukminl and 
Subhadra who were their maternal uncle’s daughters (this being 
forbidden). Kumarila makes very soathing remarks against this 
practice 1088 prevalent among southerners and then refutes this 
oharge by saying that although in the Mahabharata (Adiparva 
219. 17-18) Subhadra is described as the daughter of 


1081. *rmnr<n ■ ur gwr v w ■ mrrnmt ^rv i^- 

wwgnrtf wig»wwgi... wwf wraronpiirrcl waarengai mgatt ai w- 

*«nwr ffit»rrfw on wnr. *. % II. 6 . li. 16. 

1082. jn«v gTffcwtma i 3 nwi nm 

»unmfNr p. *04. 
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Vasudeva and sister 1082 of Krsna, she waB really not 
so, but that she was V&sudeva's mother’s sister’s daughter 
or was the daughter's daughter of the sister of the 
father of VSsudeva’s mother (or step-mother Rohipl ). ,0M 
KumSrila argues that suoh female cousins one degree or 
several degrees removed are often spoken of as sisters. Vide 
my notes to the Vyavaharamayukha pp. 200-202 where 
this matter is fully explained. This reply of KumSrila well 
illustrates the method of dealing with inconvenient texts 
adopted hy mlmaihsakas like KumSrila when the texts run coun¬ 
ter to their cherished views. Vitvarupa on Ysj. III. 254 quotes 
Manu XI. 172 and verses of Sarhvarta prescribing the penance 
of ParSka for carnal intercourse with one’s maternal unde’s 
daughter. 1088 MedhStithi on Manu II. 18 refers to this practice as 
prevalent in some countries, and says it is opposed to the rule of 
Gautama (IV. 3 ) about prohibition on the ground of sSpindya 
and explains bow such practices might have arisen. Persons 
making love to the handsome daughters of their maternal uncles 
married them for fear that they might otherwise be punished 
by the king; it may be that others literally following the 
words of Manu IV. 178 held by the practice which their fore¬ 
fathers resorted to for fear of punishment. 1088 Among medieval 
writers, some condemn this practioe, others justify it. AparSrka 
(pp. 82-84) after a lengthy discussion condemns marriage with 
maternal unde’s daughter. The Nirnayasindhu also does the 
same ( p. 286 ). 

Among those who support marriage with a maternal uncle’s 
daughter the most prominent are the Sm. C. (I. pp. 70-74) and 
the Par. M. (I. 2. pp. 63-68 ). They both admit that there are 


1083. bad a son and a daughter jpiT (who being given in 

adoption to was called Vide 111. 1-3. The son 

of gin ($*&) was f{>T 3 T is described in the as the 

daughter of and sister of (gjwr). If these words are 

literally Understood gvr^r would be Arj una’s maternal uncle’s daughter. 

1084. wfo gff gre vmr t wccgw wl vfanfr- 

fosrcTi vnmHW T igs es i vT guy trer uiaftgwfi ngftg Tq Rmcuc - 

g fr H T g I HMWmS) p. 210. 

1085. mgsm sur *9^, gat t wrqa re v w i trar wi ftrvt myrmrfrw 

figwfit # *hr$ quoted by on iff. HI. 254. 

1086 . fife w u> nvi«i wnrcfir «mnrtff*n vnr- 

uvigaem ; es wn nuag uel i wftgtut ‘ Raft a rat: > gnrea 

mngauS ipffexr uafaftSi uffiTwr: i on «g II. 18 . 
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passages of Manu, Satatapa, Sumantu (all quoted above) 
and others condemning marriage with a maternal uncle’s 
daughter, yet they say that there are passages of the Veda 
and some smrtis in support of it and sis^as (learned and respect¬ 
able persons) observe this practice and so such marriages 
ore sadacara and not forbidden. They rely upon two 
Vedic passages; one is from the Sat. Br. I. 8. 3. 6 (S. B. E. 
vol. XII. p. 238 ) “ thus the separation ( of the eater and the 
eaten ) Is effected in one and the same act; hence from one and 
the same man spring both the enjoyer (the husband ) and the 
enjoyed (the wife); for now kinsfolk live sporting and rejoicing 
together saying ‘ in the fourth or third man ( generation ) we 
shall unite’. And this is so in accordance with that (separa¬ 
tion of the spoons).” ,08T The mention of the union in the third 
generation is understood by the Sm. C. as referring to the 
marriage of a person with his maternal uncle’s or paternal 
aunt’s daughter. VisvarQpa also refers to this passage ( on Y&j. 
1.53), but he does not draw the inference that such marriages are 
authorized by the Veda. Another Vedic verse is relied upon by 
the Sm. O. and Par. M and other works. It is a verse from a 
Khila sukta' Come, O Indra, by commended paths to this our 
sacrifice and partake of your portion. They (the priests) have 
offered the fat seasoned with ghee that is thy portion, as the 
maternal uncle’s daughter or the paternal aunt’s daughter (is 
one’s lot in marriage J’. 108 * This verse is referred to by 
VisvarQpa on Yfij.( I. 53) but his explanation of it is different 
viz. that it really indicates one out of four different alternatives 


1087. wnrrgvur&igwrqwr vnra wftitgg 

ft wg*f g«ffa vft ft qlnrarwr wnvr smrit' ijirewij ■ 

smw 1.8. 3.6; ft gv^ i 

u ftwuug ui uvSilr i info gtfivwnn ■ g?«r$: i 

Vfftw® I. p. 72. 

1088. Vide Aufreclit's Rgveda vol. II. p. 672. The verse is srprr- 

vftffirfTfeilftsftiftsi sft i gut w yrt g gtft * vftr mnft 

mnftf ii. Aufrecht reads gur igj: for gut WJ'- This oceurs also 
in the ftvTOrftftre ( XIV. 31 ed. by Roth, though some Mss omit it ), 
whore the reading is for wfs amti reads ‘gut W g s ftgasfr v it HV W1«ft 
9g«sildwmftr4Kt l\ The text as printed in 3T<rw$r sterns to be corrupt, 
smifc takes 3TJ: as meaning erpstvwr: and adds VUT 3 q «uft4T MPlf- 
iVnrvwiruBntvdhvt rvwfti &o. (p. 83). 
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as regards prohibited degrees for marriage. 10 ®’ Apar&rka (p. 83) 
on Y&j. I. 53 reads the latter half somewhat differently and 
so interprets it as to spell out of it a prohibition against 
marrying a maternal uncle’s daughter. This text is quoted in 
I. L. R. 7 Mad. 548 at p. 550. The Smrtioandriks relies upon a 
passage of the CaturvimSatimata that allows a marriage of 
persons who are third or fourth in descent from a common 
ancestor on both sides (on the mother’s or father’s side ). 
There is also a text of Brhaspati which prescribes that the 
practices of the countries, castes and families should be guarded 
(or enforced) by the king as they have been in vogue from 
past times, otherwise the subjects become inflamed and among 
such practices he instances ‘ Br&hmanas in the south marry the 
maternal uncle’s daughter ’. ,0, ° So there is smrti authority for 
such marriages. Besides southern Vistas deeply read in the 
Vedas and acting according to the meaning of the Veda prac¬ 
tise marriage with a maternal uncle's daughter. Here both Sm. 
C. and Par. M. are on very firm ground. The Smrtimukt&phala 
of VaidyanStha says ‘ among the Andhras 6is(as deeply read 
in the • Vedas follow the practice of matulasuta-parinayana and 
among the Dravidas respectable people allow marriage of a 
person with a girl who is fourth in descent from the common 
ancestor V 011 Among several castes in the Decoan and the 
Madras Presidency, not only is marriage with a maternal 
uncle’s daughter allowed, but it is highly commended. Even 
certain brShmapa castes like the Desastha br&hmanas of the 
Karp&t&ka and XarhSdS brabmanas observe this practice in 
modern times. The Samsk&rakaustubha (pp. 616-620) and the 
Dharmasindhu support m&tulasutS-parinayana. 

Both the Sm. C. and Par. M. say that though the Vedio 
passage from the Satapatba is a mere arthav&da ( a laudatory 
statement) in praise of a Vedio act, yet on the analogy of the 
words ‘ he holds (the samidh ) above (the sruc) for gods ’, which 

1089. & wnft gfNfrv gg rr H g wrc : i inrun* «r ami& ; <)s >: i 

«rwu win: wnfr fug* y fit fihfhrs t thvhi van? yfa i wg iftfl fit wgth i 

Svn* »rfftWRTWJ: .q* w Ulwg'S w fvVTS’: i nwrvwf- 

On VI. I. 53. 

1090. fr vwifi igF g Tut vr ^ i ndv it qtg^tvn «ran 

u«wiits*v*n * ••• vjtnt yTfitwre W r gaiu sax i fgivfit quoted in 

iqifjiw 0 I. p. 10, »u u sKuy i p. 7. 

1091. qifitwiwwt *ntf vfaourr tgrvIasmKs f?rer wft *ngui- 

rroriW rcms i if fits- 

(uwfw p. 131). 
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are construed by Jaimini (III. 4.15) as a vidhi (as a positive 
rule) on account of their apurvatva ( not being known from any 
other source), these words of the Satapatha are also to be con* 
strued as a vidhi (of the marriage with maternal uncles 
daughter ). mi The Sm. 0. also presses into service the Vedio 
verse ( Jtg. X. 16. 5 ) addressed by YamI to Yama. But that 
mantra does not clearly refer to cross-cousin marriages. 

The smrti passages that condemn cross-cousin marriages 
are explained in a 'peculiar manner by the Sm. C. and the Far. 
M. When a woman is married in one of the four forms, brahma 
&c., she passes into the gotra of her husband, becomes a sapinda 
in the husband’s family and so she is severed from her father’s 
family (as to gotra and sapinda relationship); but when a 
woman is married in the asura, gandharva and other forms* 
she does not pass over into the gotra of her husband, but remains 
in the gotra of the father and her sapinda relationship with her 
father and brother continues. Therefore the son of such a woman, 
if he marries the daughter of his mother’s brother, would be 
marrying a girl who is a sagotra and sapinda of bis mother. 
The Sm. C. and the Far. M. and other works say that the smrti 
texts forbidding marriage with maternal uncle’s daughter refer 
to a person whose mother was married in the gandharva, asura 
and the other two forms, but not to a person whose mother was 
married in the brahma and the three other approved forms. 
This is the reasoning of the Sm. C. and the Par. M. ,om 

1092. Jaimini’s sntra is III.4.15. This is not com¬ 

mented upon by Sahara ; but the TantravSrtika, which notices this fact, 
assigns several reasons for this omission and explains it as follows: in 
the there is a passage wvuunnfcyf ft ft uir- 

WRt. In the homa for piiri the samidh is held below the true in which 
the havis has been placed; in this passage it is said that when the 
oblation is to be offered to tho gods the samidh is to be held ovcr.tho 
sruo (in which the oblation is pjacod before boing thrown into the tire). 
Here though the particle ‘hi’ (showing reason) is employed and 
though the present ‘ dhSrayati ’ is used ( and not the potential as is 
usual in tidhia), it is not a mere arthavada but a vidhi. So also in the 
Sat. Br. there is a vidhi about * mStula-sutBparigayana.’ tt s l uftsituw - 
vnnr i w wrsnd frgvfautw uigu f g d i etuwmf 

wgvm wfftapvftuwiT ^ w i nwraiiSur p- 899. 

1093. i aw ww- 

vJwsnwwiwunfws fuwfrj vt $yt uwww unfair uvvr: ftwrhpr- 
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w. 1.2. p. 63-64. 
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These rules about prohibition on the ground of sapinda 
relationship cause great difficulties in modern times, when 
owing to the rapid spread of co-education and the rise in the 
marriageable age of girls, love marriages have become some* 
what frequent. Lovers do not stop to consider such (to them ) 
trivial matters as sapinda relationship, but the law is often 
inexorable. The narrowing of the limits of sapinda relationship 
is permitted by the authors of commentaries and digests only 
on the ground of immemorial family, caste or local usage. For 
example, the same authors, who hold that marriage with the 
maternal uncle’s daughter is sanctioned by Vedic texts and 
custom, condemn and forbid marriage with one’s paternal aunt’s 
daughter or with one’s maternal aunt’s daughter ( vide below ). 
There are a few verses oited from the smrtis which favour the 
narrowing down of sapinda relationship. For example, the 
Caturvimsatimata 10,J “ states ‘According to Saka^ayana there 
is no blame in marrying a girl who is 7th or 6th or 5th ( from 
the common ancestor); similarly Manu, ParSsarya, Yama and 
Angiras say that one may marry a girl who is third or fourth 
(from the common ancestor) on both sides (i. e. from her father’s 
side or mother’s side). Whoever enters into suoh marriage 
alliances by relying on the usage of his country or of his 
family is always entitled to associate with people and this is 
seen from the Veda'. Par&sara (as quoted in the Nirnayasindhu 
and other works) says' a man who is himself fourth or fifth 
(from the common ancestor) may according to Par&sara’s view 
marry a girl who is 4th or 6th ( from the common ancestor ), but 
one who is himself fifth cannot marry a girl who is also fifth 
(from the common ancestor).’ The Samskfirakaustubha, the 
Sfipindyadlpika and a few digests hold these verses authorita¬ 
tive and allow such marriages provided they are in accordance 
with local or family usage. As against this the following facts 
have to be remembered. One of the maxims of interpretation 
is that where there is conflict between smrti texts, the preferable 
rule is to follow the opinion of the majority. ,09Jb Gaut., Manu, 


1093 a. wrpfir w sm v$r vanff w awv w t w giv: srw«- 

ervws \ grffat vi wspfr vx i ftq ig Vffg : vm i 

ms Swg g ft w ■ dlgfrs i fitwt w wpnnvt tm frsAnwpva i wa- 

fifeiflimns i wad: vt i vmrewt vff vvft w a *»*- 

ffil mi qf rfr v i fadvfowj HI p. 285. 

1093 b. v* viwrot vrounf *nr i a mv qv 

nvd& * quoted in nw nt waw p. 767. 
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Yaj., Marlol and numerous other smrtikaras are opposed to these 
diota. The seoond rule is that Manu has the highest authority 
among smrtis and that smrti which is opposed to the dicta of 
Manu is not commended. 10Mo The above passages are opposed 
to the words of Manu on sapinda relationship and about marry* 
ing a maternal uncle’s daughter ( Manu V. 60, III. 5, XI. 171- 
172). A third point about the above texts iB that several 
eminent works like the Nirnayasindhu and the Dharmasindhu ,oMA 
hold that some of these verses are baseless and not genuine 
and that they really refer to persons adopted or persons des¬ 
cended from wives of different oastes of the same common 
ancestor; and lastly even those works that support such narrow¬ 
ing of sapinda relationship for marriage do not advocate it for 
all and sundry, but only where there is a local or family 
usage to that effect. Therefore, marriages among persons who 
are 3rd or 4th or 5th from the common ancestor cannot be 
regarded as valid in general, but only on the ground of usage. 
The following diagram will furnish some examples of the 
narrowing down of sapinda relationship. 

A ( common male ancestor) 


D(2) D(2) 

S(3) D(3) 

D(4) 8(4) 

S(5) 

Here ordinarily there can be no valid marriage between D (4) 
and S (4) or S (5) because they are both not beyond even the 
fifth degree from the common ancestor; but if the verses of the 
CaturvimSatimata and Parasara be followed the marriages are 
valid. It should be noted that even under the Special Marriage 
Act (III of 1872) marriage between D (4) and S (4) or S (5) 


1093 c. a *n ur 

* srsrevit * quoted by on VT. II. 21 and on u® 1.1. 

1093 d. wit* a vits «i9smt i. 

wtffrwfova vi vr i vrdftfg III p. 228 . 

vvt %3r wtgqigqfc* 'rtvrvr q rifowu f rSw 

III. p. 228 aummarizing the view of the tfrornfoa*?- 
9. D. 59 
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will not be valid according to the 2nd proviso to seo. 2. 
The Nirnayasindhu 1088 e was not prepared to concede that such 
marriages, though not the best, were at least allowable as 
inferior ( anukalpa ). The Dharmasindhu 108,1 stated that only 
in calamities when one is unable to secure a girl one may 
enter into a marriage where sapinda relationship is narrowed 
down, but that those who can secure another girl should not go 
in for it, as the sin of incest would be incurred. Suoh marriages 
did not take place except during the last few years and so the 
courts have not yet pronounced on their validity. The preceding 
remarks are made by way of caution only and it is quite 
possible that courts may find out some way to uphold the 
marriages when they oome before them many years after their 
oelebration. But it is well to remember that the validity of 
suoh marriages in oastes that have no usage to that effect is, to 
say the least, doubtful. 

There is a great 10,4 deal of discussion in the smrtis and 
nibandhas on the gotra of a woman. Siv. gr. S. I. 8. 12 is 
interpreted by some as laying down that husband and wife 
become of one gotra one year after marriage. Laghu Harlta 
appears to refer to this and also proposes an option that she 
takes up the husband’s gotra immediately after marriage. 
Tama 86 and Likhita 25 say that after marriage on the 4th 
night a bride becomes one with her husband as to gotra, pinda 
and a6auca; while Yama 78 and Likhita 26 state that Bhe loses 
her father’s gotra on taking the seventh step. The Mlt. on Yaj. 
L 254 has a long note on this subject, states that there are two 
views and finally reaches the conclusion that a woman retains 
her father’s gotra even after marriage for piiyfadUna, if she was 
a putrika or was married in the asura and the following forms; 
but if she was married in the brahma and other approved 


1093 e. *r uftccuie; • III ysfof p. 285. 

1093 f. arv 
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III p- 229. 
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forms, there was an option viz. pindu may be offered to one’s 
mother by one’s father’s gotra or by her father’s gotra according 
to family usage; Vide also AparSrka pp. 432, 542, Sm. C. 
I. p. 69. 

Both of them allow a person’s marriage with his paternal 
aunt’s daughter. Certain inscriptions at Nagar junikonda (of 
about the 3rd century A. D.) establish that the king Siri Virapu- 
risadata, son of Siri Chantainula who had performed the 
Vajapeya, Asvamedha and other sacrifices, married a daughter 
of his paternal aunt ( E. I. vol. 20 at p. 4 ). There are other 
authors, however, who, while allowing marriage with a maternal 
unole’s daughter, disallow it with a paternal aunt’s daughter. 
For example, the Nirnayasindhu says that, though it follows 
from the same Vedio passages that one’s paternal aunt’s 
daughter may be married, yet such a marriage should not be 
contracted as it is hateful to the people, as there are no other 
passages laying down the advisability of suoh marriages. 1095 
Similarly the Sm. 0. (I. p. 71) and Par. M. (1.2. p. 65) say that 
though marriage with one’s mother’s sister or mother’s sister’s 
daughter also should be allowed on the same grounds as those 
urged in favour of the marriage with the maternal uncle’B 
daughter, yet it is forbidden sinoe it is condemned by sis^as and 
is hateful to the people and both again rely on Yaj. I. 156, 109 ® 

Another and a very striking instance of the limits of 
sapinda relationship not being observed is the practice among 
certain seotions of even br&hmanas ( such as some Dedasthas in 
Karn&taka and Mysore) marrying their own sister’s daughter 
(i. e. their own niece). Vide Mandlik’s Hindu Law p. 425. In 
Ramangavda v. Shivaji, the Bombay High Court held that 
marriage with one’s sister’s daughter was invalid among 
brShmanas; but in that case no custom as to the validity of 

1095. v-r-fr gh s ftQef 

a fliarmrft'ujwrar i in, jyrh p. 286 . 

The half verse ...... g is wt. 1.156. 

1098. suj^vftr mg^urovwvTuigtjgurvftatvi.surituT 
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suoh marriages was alleged mi . In Vellanki Ramakrishna v. 
Kotagiri Subbamma 43 Mad. 830 at p. 834 it is stated that in 
the Velama caste a man may marry his sister’s daughter. 

On acoount of these divergenoes about the limits of prohi¬ 
bited degrees for marriage it appears that the remarks of the 
Sarhsk&rakaustubha (p. 620) and of the Dharmasindhu (p. 228) 
are most sensible and practical. They say that even in the 
Kali age 1098 those, in whose families or countries the limits of 
sapinda relationship are narrowed down and marriage with the 
maternal uncle’s daughter has been in vogue for ages, may do 
so, that they incur no blame by such marriages, that others 
(among whom there is no such custom) may without blame 
invite such persons for Sraddhas and may take girls from their 
families in marriage and that the passages quoted by Hemadri 
forbidding their being invited at srtiddhas only apply to those 
who marry a maternal unole’s daughter even though they have 
no such family or local usage. 109 * 

Another question is how far sapinda relationship holds 
good in the case of girls belonging to the family from which 
one’s step-mother comes. The Udvahatattva (p. 118), the 
Nirnayasindhu (p. 289), the Sarh. Pr. (pp. 695-699 ), Sarhskftra- 
KauBtubha (pp. 621-630) and the Dharmasindhu (p. 230) deal 
with this matter. They all rely on a text of Sumantu 1100 * all 
the wives of one’s father are mothers, the brothers of these are 
one’s maternal uncles, their sisters are one’s mother’s sisters, the 
daughters of these are one’s sisters and the children of these 


1097. Vido Printed Judgments (of the Bombay High Court) for 
1876 p. 73. 

1098. The I. p. 12 and tho ( p. 367 ) include mg* 
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latter are one’s sister's children; otherwise there would be 
saihkara ( confusion) Two interpretations are placed on this, 
one view (and that is h?ld by most) is that this lays down 
sapindya only with the persons specifically mentioned» ,, ° l 
while another view (this is held by the Sam. Pr.) is that there is 
s&pindya for four generations from the father of one’s step¬ 
mother. According to the first view a man cannot marry the 
daughter or grand-daughter of his step-mother’s brother or 
sister, but his own daughter can marry the son of his step¬ 
mother’s brother; while according to the second view the latter 
marriage also would contravene the rule about this extension 
( atideia ) of sapindya. 

Marriages with certain girls were forbidden by certain 
writers on the ground of what is called ‘ viruddhasambandha ’, 
although there is no question of sapinda relationship in suoh 
cases. The Grhya-pariaifta 1108 (quoted in the Nirnayasindhu 
p. 289) prescribes 'one should marry a girl with whom there is no 
viruddhasambandha, e. g. the daughter of one’s wife’s sister or the 
sister of one’s paternal uncle’s wife (these should not be married). 
Viruddhasambandha (incompatible relation ) occurs where the 
standing of the proposed bridegroom and the bride would 
resemble that of father or mother to the other (or of brother and 
sister). In modern times such marriages take place as a matter 
of course and no court would declare them to be invalid. Vide 
I. L. R. 20 Mad. 283 and I. L. R. 43 Mad. 830 where marriage 
with one’s wife’s sister’s daughter was held to be valid, among 
br&hmapas as well as Sudras in the Telugu and Tamil districts, 
relying on Mandlik’s Hindu Law pp. 484-485 and other autho¬ 
rities. In Ramchandra v. Oopal 32 Bom. 619 at pp. 630-631 
the court approves of the decision in 20 Mad. 283 and holds that 
the dicta as to viruddha-sambandha are only recommendatory. 
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About the sapinda relationship of the adopted son as regards 
marriage, ftdauoa and SrSddha a good deal is said in many works 
such as Sam. K. (pp. 182-186 ), Nirnayasindhu (pp. 290-291), the 
VyavahSraraayukha, the Sam. Pr. (pp. 688-694 ), Sam. R. M. 
(pp. 453-456). Sapindya for asauca and Sraddha will be dealt 
with later on. As to sSpindya for marriage in the case of adoption 
there is great divergence of views. The Sam. Pr. (p. 690) says 
that the son given in adoption has sSpindya for seven genera¬ 
tions with his genitive father and for three generations with 
the adoptive father (pp. 693-694 )." nJ The Sam. K. appears to 
hold, after quoting several views, that if the upanayana of the 
adopted boy was performed in the family of birth, then he has 
sfipindya with the genitive family for seven generations. But 
if the ceremonies from jatakarma to upanayana are performed 
in the adoptive family then he has sapindya in the adoptive 
family for seven generations, but only for five generations if 
only upanayana is performed in the family of adoption. The 
Nirnayasindhu gives its own view that there is sapindya in 
both families for seven generations. The VyavabSramayukha 
holds (following Gautama IV. 3) that in the case of kevala 
dattaka (the ordinary adopted son) sapinda relationship 
extends to seven degrees in the adoptive father’s family and 
five degrees in the adoptive mother’s family." 0 * The Dharma- 
sindhu follows the Sam. E. generally but it makes one 
significant remark. It says that several writers hold that 
in the case of dattaka, sSpindya is to be observed for a lesser 
number of degrees (than seven or five ) in both families." 05 
The Sam. R. M. (p. 454 ) says that the limits of sapindya spoken 
of as applying to an adopted person extend to his children 
also." 05 As the limits of sapindya for marriage are very muoh 
narrowed down when marriage with one’s maternal unde’s 
daughter or one’s niece is allowed, on the other hand certain 
communities extend such limits too much. The Desastha 
br&hmanas of the M&dhyandina s&kha in the Deccan do not 
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marry a girl whose father's gotra is the same as the gotra of the 
bridegroom's maternal grandfather. Manu III. 5 lays down 
' that girl who is not a sapinda of the mother (of the bridegroom) 
and who is not a sagotra of the father ( of the bridegroom) Is 
commended in the case of twice-born classes ’. Many com* 
ment&tors and digests like Kulluka, the Madana-pSrijata (p. 132), 
the DlpakalikS, the UdvShatattva ( p. 107 ) understand the word 
asagotra (in Manu IIL 5 ) after ' mStuh ' also, and thus forbid 
marriage with a girl whose gotra is the same as that of one's 
mother (i. e. of one’s maternal grandfather). Medhatithi 1107 on 
Manu III. 5 quotes a text of Vasistha which prescribes tbe 
penance of cSndriyana for marrying a girl who has the same 
gotra as the bridegroom's mother (i. e. his mother’s father ) and 
abandonment of her. Haradatta on Ap. Dh. S. II. 5. 11. 16 
quotes a similar verse from Sststapa. Kulluka, the Srn. G. 
(I. p. 69 ), Haradatta on Ap. Dh. S. II. 5. 11. 16, the Gr. R. 
( p. 10), UdvShatattva p. 107 and other digests quote a verse of 
VySsa' some do not desire for marriage a girl who has the 
same gotra as one’s mother; but one may marry without question 
(or fear) a girl when her birth and name (as connected 
with one’s mother’s original gotra ) are unknown ’. A woman 
on marriage loses her original gotra and passes over into 
the gotra of her husband; so the words ‘ sagotra' of the 
mother simply mean ' having the same gotra as one’s 
mother once had in her maiden state ’. The Sm. C. (I. p. 
69) takes this verse to refer only to a woman who was 
made an appointed daughter (putriks) by her father. HalE- 
yudha also held the same view. But other writers do not 
approve of this (vide the Gr. R,, p. 10). The Nirnayasindhu 1,08 
(III. purvSrdha p. 302) forbids marriage with a girl who is 
sagotra of one’s mother, but the Sam. K. ( p. 693) and. the 
Dharmasindhu both say, after quoting a text of SatySsSdha, that 
this restriction applies only to those who study the M&dhyan- 
dina t&kha. 
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The Bengal sohool represented by the D&yabh&ga and 
Raghunandana differ from the Mitaksara in the interpretation 
of the word ‘sapinda’. In this system the word *pinda’ is taken 
to mean * the ball of rice ’ that is offered in trSddhas to deoeased 
ancestors &o. (while under the Mit. interpretation ‘pinda’ 
means body or partioles of body). Sapinda means ' one who is 
connected with another through oblations of foodThe author 
of the Dayabhaga propounds his theory with reference to inheri¬ 
tance and he himself says that with reference to £§auoa 1,09 
sapinda relationship is to be differently understood. Further 
Jlmutavahana does not set forth his theory of sapinda relation¬ 
ship with reference to marriage. His theory is that in matters 
of inheritance the guiding principle is the spiritual benefit ( upa- 
karakatva ) conferred on the deceased through oblations of food, 
and he relies on Manu ( IX. 106) for this proposition. For his 
sapinda theory he principally relies on two passages, Baud. 11,0 
Dh. S. I. 5. 113-115 and Manu IX. 186-187. Baudhayana’s 
words are 'the paternal great-grand-father, the paternal grand¬ 
father, the father, the man himself, his full brothers, his son, 
grandson and son’s son from a woman of the same varna: 
all these participating in undivided daya (heritage) are called 
sapindas. Those who participate in divided daya are called 
sakulyas. Thus issue of the body existing, wealth goes to them; 
on failure of sapindas, the sakulyas ’. The text of Manu (IX. 
186-187) is ‘To three, libations of water must be given; 
towards three pinda proceeds; the fourth is the giver of these 
( of water and pindas ), there is no fifth properly (concerned in 
this). Whoever is the nearest among sapindas, his becomes 
the wealth of him (who dies). After him the sakulya be¬ 
comes (the heir) &o ’. JlmhtavShana’s explanation of this text 
is as follows: ' A man when living offers pindas to his three 
male ancestors; but when he himself dies, his son performs 
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the 8api72L$ikarayLa xm 6r&ddha for him, he is made one with the 
pitrs and he then begins to participate along with his father 
and grandfather in the three pindas offered by his son to the 
latter’s three ancestors. Thus those to whom he offers pindas 
and those who offer pindas to him are called, since they share 
in undivided oblations, avibhaktadayada sapindas.’ Several 
objections can be raised against the theory of Jlmutavahana. 
In the first place ho assigns the meaning of pinda to the word 
day a in Baudhay ana’s passage for which there is no warrant. 
Baudhayana really means that those enumerated by him are 
called sapindas who take undivided wealth i. e. who constitute 
an undivided family. In the next place on his interpretation 
the word sapinda has to be interpreted in entirely different 
ways for Siauca and marriage. Besides he himself is not sure 
of his ground, since he says that although learned men may not 
approve of his theory that spiritual benefit is the guiding 
principle in taking property by inheritance they must admit that 
the order of heirs as stated by him relying on Manu IX. 186-187 
i3 the proper one. 11,8 


The following table illustrates the sapindas expressly so 
stated by the Dayabhaga where P stands for the propositus , S for 
son and F lor father : 

GGF12 — S13 — S14 — S15 

I 

GF8 — S9 — S10 — Sll 

I 

F — S5 — S6 — S7 

( 4) 

P —SI — S2 — S3 


1111. In the Sapigdlkarana rite four pindas are made, one for the 

deceased person whose sapindlkarnga is to be effected and three for that 
person’s three paternal ancestors and the pii?<j a3 are mixed up, thereby 
indico/ung that from being a mere preta (one belonging to the region of 
the unredeemed dead) he becomes one of the pitrs and dwells in 
pitrloka. «WT*f: I ftsirl^ftws'sr^ ftrnh 

nwrfiro: sws sS'it ftugqw i sr ^r: criftwsHfcuT ^ sfmt ft«*tf- 
wwftn ft: *nr swft 
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chap. XI. 1. para 38. 

1112, anrnrftffrft f^yrt *rrsrft*i iwnrwij, swift whir ir* wwtril 
mn fma ftr (wfor l qTWPT XI. 6. para 38. 

H. D. 60 
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^rlkrsna, a commentator of the DayabhSga and author of 
Day akra m asam grab a, and Raghunandana, author of Smrtitattva, 
and others elaborate these rules. The Full Bench of the 
Caloutta High Court in Guru Govind Shaha Mandat ,u * v. 
Anand Lai Ghose Mazumdar gives an elaborate statement of the 
several sapindas. But as those rules have reference only to 
succession, they are passed over here. Raghunandana in his 
work on marriage called UdvShatattva nu quotes the famous 
verse of the Matsyapurana, * the fourth and (two beyond him ) 
among ascendants are partakers of lepa (the leavings of the 
boiled rice that become attached to the hand of him who offers 
pindas ), the father and the rest (i. e. two more beyond him ) are 
partakers of the pinda; he who offers the pinda to them is the 
seventh; s&pindya extends to seven generations’ and refers the 
readers to his Suddhitattva for elucidation. Raghunandana 
does not give any definition of sapindas for marriage, but 
discusses the conflict about the several texts such as ‘ 7th on the 
father’s side and 5th on the mother’s side ’. He expressly says 
( p. 110 of Udvahatattva) that the words ‘ who is not a sapinda 
of one’s mother* are still applicable even if several females 
intervene between the common ancestor and the girl proposed 
to be married. He then adds a special rule that descendants of 
what are called pitrbandhus and mStrbandhus also are for¬ 
bidden if they are within 7 degrees and 5 degrees respectively 
from these bandhus. The pitrbandhus ,ns of a person are his 
paternal grand-father’s sister’s sons, his paternal grandmother’s 
sister’s sons and his father’s maternal uncle’s sons; while 
mStrbandhus are a person’s mother’s father’s sister’s sons, 
mother’s mother’s sister’s sons, mother’s maternal uncle’s sons. 
These two latter may be illustrated by two diagrams. 


1113. 5 Bengal Law Reports p. 15. 

1114. Vide pp. 117-118 of the TgTgtTO for a summary of the rule* 

about UTR'>Wr*t*i%, about and ntpiwj he says ‘ qv 

tfwrrewmt uuiwt wftngrr ' . 1 

uwrmt <miwt froft: <isnfta$wri 4igiwr • *r% w . 

gw®* nwfi'rBwrmrnrstrcnvr wft ftwurfa: i TgTf- 

tm p. lio. 

1115. ftp ftp*p pm ftpHp«ep l ftpflggprcw ft^Nrr: ftp 
wrwwn » *np ftp*® pn mpftp*© pm • w n p dggpnw ft#n *np 

■ ppmnnv according to npraiftena V- 674 and wfanpr according 
to <ro. m. 
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Paternal line 
7 
6 
5 
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No. I. 

Father’s maternal line 
7 
6 
5 

4 

3 father's 


maternal* 

grand-father 


Father’s paternal I I I 

aunt (2) Grandfather=Grandmother father’s grand 

maternal mother’s 
uncle sister 

S (1) (1) father S (3) S(2) 



A (bridegroom) 

N. B.—Here SI, S2 and S3 are the three pitrbandhus of 
A, the bridegroom, and they are the starting points for calcu¬ 
lating prohibited degrees among paternal cognates. In the 
ascending line only the descendants of the common ancestors 
are excluded. For example, SI is a pitrbandhu and his descen¬ 
dants up to 7 degrees are excluded; but Si's father is not a 
bandhu of the bridegroom; therefore Si’s father’s sister may be 
married by the bridegroom. Under this rule the 6th descendant 
(a girl) of Si will be ineligible for marriage with A: but she 
will be 9th from A’s grandfather’s father who is the common 
ancestor. So it will be seen that this goes far beyond the limits 
of sapindya generally prescribed and there is no valid reason 
assigned for this. 

No. II. 
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N. B.—Here SI, S3 and S3 ore matrbandhus of the bride¬ 
groom. The maternal great-grandfather is the starting point in 
calculating prohibited degrees in the mother’s paternal line. 
In the mother’s maternal line the starting points are S2 and S3* 
In the ascending lines of the matrbandhus the descendants of 
only the common ancestor are excluded. For example, the girl 
descended from S3’s maternal ancestors may be married by 
the bridegroom and so also a girl descended from the paternal 
ancestor of S2 or SI. 

Another rule propounded by Raghunandana is that even 
within prohibited degrees a valid marriage may be contracted 
if three gotras intervene. In the case of girls descended from 
pitrbandhus and matrbandhus the computation of gotra must 
be made from them. For want of space it is not thought 
advisable to illustrate this by citing several examples. But 
one example is given to illustrate this rule. 

A ( common ancestor) 

1 

D(l) 

D(2) 

S 

D(3) 

D(4) 

Here according to the Bengal school S (4) can marry D (4) 
because three gotras intervene between her and the common 
ancestor, although S4 is only 5th in descent from the oommon 
ancestor; for according to the Bengal sohool it is not necessary 
that both the bridegroom and the bride be beyond the limits of 
sapindaship, but only the bride need be so; while according to 
many writers of the MitSksarS school both must be beyond the 
limits of sapindaship from the common ancestor. 11 " 

1116. The summarizes the views of Gauda writers $ are 

vfa ftgtft ye g s sn w t wff *T 3 :fai«* 3 s*m van ftfffa 

i iunreergj 9 *pi i imfa f*»fr*p<Ptafafa fawi* ew*»p>ruw- 
*T3 1 w *r 3 swvwr fa® fawnro jfag- 

3ni& crftjhn rei® • wi nwiwnintfawT 3 fibrhnwnfiiw favi?«^3 yfa 
stfvwwiwqiii meilHJi: 1 pp. .283-284, where a passage of is quoted 

( Continued on next page) 


8 ( 1 ) 

S(2) 

l 

8(3) 

8(4) 
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The Dayabhaga does not rely upon any Vedic passages for 
its theory of sapinda relationship. The Mit. (on Yaj. I. 52) 
relies upon three. Vedic passages only in propounding the theory 
of sapinda relationship viz. * indeed the man himself is born 
from himself (as son, Ait. Br. 33. 1) *; * thou art born again ( or 
reproduced ) in the offspring * (Tai. Br. I. 5. 5 ) and ‘ this body is 
made of six koSas (sheaths ); three are derived from the father, 
three from the mother; bones, muscles and marrow from the 
mother* ( Garbhopanisad). These passages at the most say that 
particles of the bodies of the parents continue in their offspring; 
but they do not say anything about the meaning of sapinda or 
the limits of the sapinda relationship for marriage or in¬ 
heritance. Even in the Rg. the words jfiafci and bandhu* which 
occur in the dharmasutras (e. g. Ap. Dh. S. I. 3. 10. 3, I. 5. 11 
17. and Gaut. II. 44, IV. 3 and 5, VI. 3 ) frequently occur ( vide 
Rg. VII. 55. 5 and X. 85. 28 for jnafci and Rg. 1.113. 2, V. 73. 4, 
VII. 72. 2, VII. 67. 9 for bandhu). All that we can say is 
that both meanings of sapinda were implicit in the word pinda 
from the earliest times and that the sutra writers were 
conscious of both meanings. 

As to the grounds on which marriages between near 
sapindas were prohibited various theories have been advanced 
by anthropologists. Vide Westermarck in his 4 History of 
Human marriage * ( ed. of 1921, vol. II. pp. 71-81) and Rivers 
on * Marriage of cousins in India* in J. R. A. S. for 1907 pp. 
611-640. Some think that the prohibition was due to the 
abhorrence which men in the primitive times felt for incest. To 
me it appears more probable that in India at least the prohibition 
was due to two causes; firstly, the observed fact that, if near 
relatives marry, their defects are transmitted with aggravation 
to their offspring and secondly the fear that, if marriages 
between near relatives by blood were allowed, there may be 
clandestine love affairs and consequent loss of morals and it 
would be difficult to secure husbands for girls who would 


( Continued from last page ) 

from ^mSr’s ‘ mwiffi r tuu* \ tenrwaffttt 

(win * *t i wr f^TTSTT flpft w wiRiH 

Wr l.’ The fag f v F Fg notes that southern writers ( dKksipstya ) 

do not subscribe to this view about three gotras intervening being an 
exception to sSpipdya in marriage. The awwra ftT p. 710 also notes 
the view of SQlapagi about which means ‘ 

-Ts--—\ | 
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be living under the same roof with several near or distant 
cousins. 

The Par. M. I. part 2, p. 59 expressly says that only such a 
girl who Is not a sapinda of the bridegroom within the prohi¬ 
bited degrees on any of the two theories of sSpindya (viz, by 
connection with particles of the body or with the balls of rice) 
is eligible for marriage. 

The question what support Vedic Literature lends to the 
two interpretations of the word sapinda may now be briefly 
discussed here. 

The word pinda occurs 1,17 in the Rgveda (1.162. 19) and 
the Tal. S. IV. 6. 9. 3 where it seems to mean 'a part of the body 
of the sacrificial animal thrown into fire as an offering ’. Here 
it is clear that the word pinda is not used in the sense of 'ball 
of rice ’. But in the Tai. S. II. 3. 8. 2 and in the Sat. Br. II. 4. 2. 24 
the word pinda means ‘ball of rice* offered to the Manes. The 
Nirukta III. 4 and 5 twice employs the words ‘ pindadSnaya ’ 
(for offering balls of rice). But the word sapinda hardly ever 
occurs in the Vedic literature and we have no means of judging 
in what sense it was used in the Vedic literature. In the 
dbarmasutras the word sapinda occurs frequently and the 
dharmasutTas show a close connection between offering pinda 
and the taking of inheritance (vide Gaut. 14.13, 28. 21, Ap. Db. 
S. II. 6. 14. 2, Vasistfm IV. 16-18, Visnu Dh. S. 15. 40). 

It was shown above ( pp. 436-37 ) that some sages prohibit 
marriage with a sagotra girl while others prohibit it with a 
sapravara girl. A number of sages and works like Vi3nu Dh. 
S. 24. 9, Yaj. I. 53, NSrada (strlpumsa, verse 7) require that the 
girl to be married must not be a sagotra nor a sapravara. 
Therefore it is necessary to understand the meaning of gotra and 
pravara. A detailed treatment of the topics of gotra and pravara 
would extend to a large treatise. Only a few salient points 
can be gone into here. The subject of gotra and pravara in the 
Vedio Literature has been treated at length by me in the 
J. B. B. R. A. S. ( New series vol. II. for 1935 ). Only the 
conclusions there drawn will be set out here. 

1117. fvsrarr srr vwrm hswctu *rg: i vr tf «rnrrw?sa«T 

tfWift trim ftv»T«rt * « 5T-1. 162. 19-d. tf. IV. 6. 9. 3. The word 

sagotra is equal to aomSna-gotra as statod by P&pini VI. 3.85 and 
sapinda and sapravara are similarly formed. 
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The word gotra in the Rg. means ‘ cow-stable * or * herd of 
cows ’ in a few passages (I. 51. 3, II. 17.1, III. 39. 4, III. 43. 7, 
IX. 86. 23, X. 48. 2, X. 120. 8). By a natural metaphor ' gotra ’ 
was applied to a cloud (in which waters are pent up as cows in a 
cow-stable) or to a cloud demon and also to a mountain range or 
peak which conceals water-yielding clouds. Vide Rg. II. 23. 3 
(where-Brhaspati’s car is styled ‘gotrabhid’), Rg. X 103. 7 (=Tai. 
S. IV. 6.4. 2, Atharva-veda V. 2. 8. and Vaj. S. 17. 39), Rg. 
VI. 17. 2, X. 103. 6. In some of these verses it is possible to 
take ‘gotra’ in the sense of ‘fort’. In some oases 'gotra* 
probably means only “ assemblage ’ ( samuha ) e. g. Rg. IT. 23. 
18, VI. 65. 5. From this last sense of ‘ assemblage ’ the transi¬ 
tion to the meaning of ‘ a group of persons ’ is both easy and 
quick. There is no positive instance of the word ‘ gotra ’ 
being unchallengeably used in the sense ‘ descendants of a 
common patriarchal ancestor ’ in the Rgveda; but the concep¬ 
tion underlying the idea of gotra was, it is plain, quite familiar 
even in the age of the Rgveda. In the Atharvaveda V. 21. 3 U1 * 
the word * viSvagotryah ’( belonging to all families) occurs. 
Here the word ‘ gotra ’ clearly means ‘ a group of men 
connected together ’ (by blood). The Kausika sQtra IV. 2 
quotes a mantra in which gotra undoubtedly means ‘a group 
of persons'. 

Several passages of the Tai. S. show that descendants of 
great sages were called after those sages. In Tai. S. I. 8.18. 1 
it is said ‘ the Hotr is a BbSrgava ’ ( descendant of Bhpgu ). 
The commentator explains that this is so only in the R&jasuya. 
It is quite possible that in those days descent was traced through 
teacher and pupil as well as through father and son. But there 
being a very few occupations only it is most probable that the son 
generally learnt from his father the lore of the latter. In Tai. 
S. VII. 1. 9.1 we read * therefore one does not find (or know ) 
two Jamadagniyas (in succession) who are poor (or grey- 
haired ) ’. From this it is clear that in the times of the Tai. 
S. Jamadagni was regarded as a very ancient sage, that several 
generations of Jamadagni’s descendants had passed away by 
that time, that they were all known as Jamadagnyas(or-gniyas) 
and that no two descendants were found to be poor (or grey¬ 
haired ) in succession. 


1118. i tr^nrtwifa- 

V. 21. 3. 
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In numerous mantras of the Rgveda the descendants of 
well-known sages are denoted by the plural form of the names of 
those sages. In Rg. X. 66.14 we read ‘ the Vasisthas have raised 
their voices like their father'. In Rg. VI. 35. 5 the Bharad- 
vftjas are referred to as Ahgirases. According to Asv. Srauta- 
sutra BharadvSja is a gotra falling under the Angirogana. In 
the Brahmana Literature there are ample indications that 
priestly families had come to be formed into several groups 
named after their (real or supposed) founders and that such 
families differed in details of worship according to the group 
they belonged to. The Tai. Br. (1.1. 4) prescribes that the 
consecration ( adhana) of the sacred Vedic-fires is to be performed 
for Bbrgus or Ahgirases with the mantra 1 bhrgunam (or angi- 
rasam) tv&devanam vratapate vratena-dadhami,’ .that for other 
brahmanas with the words ‘ adityanam tva devanam vratapate ' 
&o. The Tai. Br. II. 2. 3 speaks of the * AhgirasI praja ’ (people 
of the Angiras group ). The Tandya Brahmana ,n * prescribes 
that the camasa (cup ) made of udumbara was to be given as 
daktfxia to a sagotra brahmana.’ The Kausltaki Br. 1,10 (25. 15 ) 
says that one who has performed the Visvajit sacrifice (in 
which everything that the sacrificer owned was gifted away ) 
should stay for a year with a brahmana of the same gotra. The 
Ait. Br. (30. 7) contains the story of Aita&a and his son 
Abhyagni and it is stated that the Aitasayanas Abhyagnis are 
the most sinful of the Aurvas. In the Kausltaki Br. where the 
same story occurs it is said that the Aitasayanas became 
lowest among Bhrgus, as they were cursed by their father. 
According to Baudhayanasrauta-sutra the Aitasayanas are 
a sub-section of Bbrgugana. Sunahsepa, when he was accepted 
as a son by Vi&vamitra, came to be called Devarata and the 
Ait. Br. (33.5 ) says that the Kapileyas and Babhravas were 
affiliated to Devarata. According to Baud, srauta-sutra Devarata 
and Babhru aTe sub-sections of Visvamitra gotra. Sunahsepa 
is said to have been an Ahgirasa by birth (Ait. Br. 33.5 ). mi So 
this makes it clear that gotra relationship was by birth in the 
times of the Ait. Br. ( and not from teacher to pupil). In the 
Upanisadsthe sages when expounding the knowledge of brahma 


1119. Bntwrv *rgr»t i 18. 2.12. 
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addressed their pupils by the gotra names e. g. by the BhSra- 
dv&ja, Gargya, AsvaUyana, Bhargava and Katyftyana gotras 
In Pradna 1.1, Vaiyaghrapadya and Gautama in Ohandogya 
V. 14. 1 and V. 16. 1; Gautama and Bharadvaja, VigjvSmitra and 
Jamadagni, Vasistha and Ka&yapa in Br, Up. II. 2. 4. All this 
shows that the system of gotras with several sub-sections was 
well established in the times of the Brahmanas and the ancient 
Upanisads. But the gotras are in these works referred to in 
connection with sacrifices or education. There is hardly any 
distinct reference in these to gotra or sagotra in relation to 
marriage. In the Latyayana-srauta-sutra 1122 VIII. 2. 8 and 10 
it is prescribed that one who has given away everything in the 
Visvajit sacrifice should stay three nights with nis&das and 
may partake of their jungle diet and then again three nights 
with k jana * and then the sutra gives several views about the 
meaning of 4 jana’one of which, that of Dhananjapya, is that 
4 jana' means a person with whom (i. e. with whose daughter) 
marriage is possible while one who is sagotra is called 4 samana - 
jana \ This clearly proves that long before the Latyayana- 
Srautasutra marriage with a sagotra had been forbidden. 
Besides several of the grhya and dharma sutras prohibit 
marriage with a sagotra girl. It is impossible to hold that this 
was a new conception that arose only about the time of these 
sutras. Therefore, it must be supposed that prohibition as to 
sameness of gotra in marriage had its origin long before the 
period of the sutras in the times of the Brahmana works (if 
not earlier). 

Gotra was of supreme importance in several fundamental 
matters and it largely entered into several practices of the 
ancient Aryans. A few examples may be given here. (1) In 
marriage sagotra girls were forbidden, vide above pp. 436-37. In 
the Lajahoma at marriage two offerings were to be made by all 
except J&madagnyas, who had to make three (A&v. gr. 1.7. 8-9). 

(2) In matters of inheritance the wealth of one dying 
without issue went to his near sagotras ( Gaut. 28.19 ). 

(3) In Sr^ddha the brahmanas to be invited should not 
belong as far as possible to the same gotra as the person invi¬ 
ting (Ap. Dh. S. II. 7. 17. 4, Gaut. 15. 20 ). 


1122. misfr s*iTi win-, i 

VIII. 2 . 11 . 


H. D. 61 
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(4) In pSrvava sthallpaha and other pakayajflas, all were 
to out off oblations from the middle and fore-half of the havis, 
but for J&madagnyas ( who are paficavaitins ) they were to be 
cut off from the middle, the fore-part and the hind part ( vide 
5iv. gr. L 10.18-19 ). mt 

(5) In offering water to a preta (a person recently dead) 
his gotra and name were to be repeated (ASv. gr. IV. 4.10). 

(6) In the caula ceremony tufts of hair were to be left 
in accordance with the gotra and practice of the family 
(KhSdira gr. II. 3. 30). 

(7) At the time of performing one’s daily samdhy& prayer, 
one has to repeat even in modern times one’s gotra and pravara, 
the Vedad&khft and sQtra which one studies. 

As regards trauta sacrifices a few interesting examples may 
be given. Jaimini establishes that sattras (sacrificial sessions 
extending over 12 days and more ) could be performed only by 
brShmanas and that among brShmanas the Bhrgus, Sunakas 
and Vasisthas are not entitled to perform them (VI. 6. 24-26 ). 
Those of the Atri, VadhryaSva, Vasistha, Vaisya (Vainya ?), 
Saunaka, Kanva, KaSyapa and Sarhkfti gotras took N&r&daihsa 
as the second prayaja , while others took Tanunap&t as the 
second (vide Sahara on Jaimini VI. 6.1). 

The conception of pravara is closely interwoven with that 
of gotra from very ancient times. The two have to be studied 
together. ‘Pravara’ literally means ‘ choosing ’ or * invoking ’ 
(prartharia ). ,,M As Agni was invoked to carry the offerings of 
a sacrifioer to the gods by taking the names of the illustrious 
T$i.s (his remote ancestors) who in former times had invoked 
Agni, the word pravara came to denote one or more illustrious 
t§is, ancestors of a sacrifice?. A synonym of pravara is arqeya 
or arqa (as in Yaj. I. 52). Pravara entered into several domestic 
oeremonies and practices according to the grhya and dharma 
sutras. For example: 

(1) a bride was to be chosen whose father’s pravara 
was not the same as that of the bridegroom’s father. Vide 
above p.437. 

1123. ar wnyrtufa i runiu it«w tq s a nfas i q i 

art**, f. 1.10.18-19. 
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(2) In upanayana the girdle ( mekhala) was to have one, 
three or five knots according to the number of r$is constituting 
the boy’s pravara.( vide Sftii. gr. II. 2 ). 

(3) In Caula the tufts of hair to be left on the head 
depended on the number of sages constituting the pravara of 
the boy’s family (Ap. gr. 16. 6). 

The mass of material on gotra and pravara in the sutras, 
the pur&nas and digests is so vast and so full of contradictions 
that it is almost an impossible task to reduce it to order and 
coherence. The learned author of the Pravara-raafijarl (which 
is the leading work on the subject) wrote in despair * Here, in 
the parts of sutras that have been quoted there is a great diver* 
gence in the order (of the names of pravaras) of the texts of 
the several sutrakaras, this being specially so in the text of 
AdvalSyana (srauta )-sutra. Thus, though divergence is clearly 
established, yet following the order of the texts of the majority 
of writers such as Baudhayana, Apastamba and K&tyayana we 
Bhall declare (the rules) about marriage or no marriage’. m * 

We have first to understand what gotra in the sutras and 
digests means and how it is interrelated to pravara. Among 
the sutras that treat of gotra and pravara the Srauta sutras of 
ASvalayana (Uttarasatka VI, khandas 10-15), Apastamba 
(24th prasna) and Baudhayana (B. I. ed. vol. Ill pravaradhyaya 
at end) are the most important. The Pravaramafijarl (p. 5) has 
a verse to the effect that BaudbSyana’s pravaradhyaya is the 
best on the subjeot. 

The Srautasutra of SatySsSdha HiranyakeSi (21st praSna) 
has a section on this subject, which is the same as Apastam* 
ba&rauta with a few omissions and variations. The Baudha- 
yanaSrauta-sutra says m ‘ * ViSvSmitra, Jamadagni, Bharadv&ja, 
Gautama, Atri, Vasistha and Ka&yapa are the seven sages and 
Agastya is the eighth; the progeny of these eight sages is 
declared to be gotra ’. These seven sages are probably derived 
from what is stated in the Br. Up. II. 2. 3-4 (=Sat Bf. 

1126. anffrigSg ^ ref u n d <nppmv?vnr> wyprfar ffiww si- 

.q* 

TOWnaVTW < nvwatft p. 72 (ed. by Chensalrao ). 
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XIV. 5. 2. 6 ) where these very seven sages are enumerated as 
those intended in the filoka * arvag-bilaScamasa 11 * 7 &c. * quoted 
there. The same work ( Baud, srauta) states that there are 
thousands, tens of thousands and arbudas ( millions of millions ) 
of gotras, but the pravaras are only 49. Besides the sutra works, 
some puranas like the Matsya (chap. 195-202), the V5yu (chap. 
88 and 99, Anaru ed.), Skanda III. 2 ( Dharmaranya kSnda ) 
contain elaborate enumerations of gotras and pravaras. The 
Mahabharata sets out at length the subdivisions (such asMadhuc- 
chandas, Devarata) of Visvamitragotra in AnusSsanaparva 
4. 49-59. Digests like the Smrtyartbasara ( pp. 14-17 ), the 
Sam. Pr. (pp. 591-680), the Sam. K. (pp. 637-692), the Nirnaya- 
sindhu, the Dharmasindhu, the Balambhat^I contain a vast 
material on this topic. There are also special works like the 
Pravaramanjarl on this topic. The general conception about 
gotra is that it denotes all persons who trace descent in an 
unbroken male line from a common male ancestor. When a 
person says * I am Jamadagni-gotra * he means that he traces 
his descent from the ancient sage Jamadagni by unbroken 
male descent. As stated by Baud, cited above, from very 
ancient times these male founders were supposed to be eight. 
This enumeration of eight primary gotras seems to have 
been known to Panini. Patanjali says 1 there were eighty 
thousand sages who observed celibacy. Th8 accepted opinion 
is that the spread of progeny was due to eight sages includ¬ 
ing Agastya. The offspring (spatya) of these eight are 
gotras and others than these are called gotravayava \ ,,£8 Panini 


1127. Vide Nirukta XII. 38ior another interpretation of the verse 

<&o. In the Nirukta ‘ the seven sages 1 are explained either 
as 1 seven rays of the Sun 1 or as ‘ the seven indriyas \ The Br. Up. 
explains the ‘seven sages , as the prffgas ( the two ears, eyes, the two 
boles of the nose and the tongue ) and identifies them with the seven 
sages, Vidv&mitra and others. The Atharva-veda X. 8. 9 reads the verse 
as 1 fitfffcnawrm &c.». 
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p. 233 on the sutra iTTWHWct (*TT. IV. 1. 78). The auPT. W. % 
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sages (one group desiring offspring and the other not bo desiring 
VT*. III. 186-187, wwnrf 11. 54 contain somewhat similar verses. 

ll. 64 is ‘ i srernrat 

The reference to fifty sages having progeny is probably to 
the pravara sages, just as Baud, speaks of 49 pravara groups. 
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defines gotra for grammatical purposes a 9 ‘apatyam pautra- 
prabhrti gotrara’ (IV. 1. 162), which means 4 the word gotra 
denotes (in my wnrk on grammar) the progeny (of a sage) 
beginning with the son’s sonFor example, the son of Garga 
would be called Gargi, but the grandson would be called 
G&rgyah and the plural Gargah would denote all descendants of 
Garga (downwards from Garga’s grand-son). But this definition 
is a technical one in grammar and is meant to indicate how 
derived ( taddhita) words are to be formed by means of termina¬ 
tions. Even Pfinini makes use of this technical sense only in 
the apatyadhikara % but elsewhere in his work he uses the word 
gotra in the popular sense as comprehending all descendants 
of a common male ancestor. Vide the K&sika on P&nini II 
4. 63, IV. 2 . 39 and IV. 3. 80. The Sam. Pr. (pp. 591-592) 
lucidly explains im this. That a man belongs to a particular 
gotra is known by him only from tradition, from his father 
and other elders or from people about him, just as he knows 
that he is a brShmapa from the same source mo . Medhatithi on 
Manu III. 5.194 has a very lucid and interesting discussion on 
this topic. His argument is: just as, though all persons are men, 
some are called brabmanas, so among brahmanas certain persons 
are known by immemorial usage (or convention) as belonging to 
certain gotras like Vasistha and the sutra-kfiras lay down that a 
certain gotra has certain pravaras; so the word gotra is applied 
to Vasistha and other sages by rwjhi (by convention or 
long-standing usage). It cannot be supposed that a person 
called ParS£ara was born at a certain time and then his 
descendants came to be called Parfisiaras. In that case 
the Veda would not be anadi (begiuningless), as it is sup¬ 
posed to be, since it mentions ParaSara, Vasistha &c. So gotra 
is anadi like the brahmana caste and the Veda. The word is 
also secondarily used to denote a person, who is very illustrious 
on account of his learning, wealth, valour or generosity, 
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who thereby gives a name to his descendants and then becomes 
the founder of the family. This is laukika gotra. But this 
is not the meaning of gotras which brShmanas have. The 
secondary meaning may apply to the word gotra when used in 
the case of ksatriyas’." 31 The Mit. on Y&j. I. 53 says * gotra is 
that which is known from tradition handed down in the 
family.’ ,13i Eaoh gotra is associated with one, two, three or five 
sages ( but never four or more than five) that constitute the 
pravara of that gotra. 1133 The gotras are arranged in groups, e. g. 
there are according to the Asvalayana-srauta-sGtra four sub¬ 
divisions of the Vasistha gana, viz. Upamanyu, Parasara, Kundina 
and Vasistha (other than the first three ). Eaoh of these four 
again has numerous sub-sections, each being called gotra. So 
the arrangement is first into ganas, then into paksas, then into 
individual gotras. The first has survived in the Bhrgu and 
Angirasa gana. According to Baud, the principal eight gotras 
were divided into paksas. The pravara of Upamanyu is 
Vasistha, Bharadvasu, Indrapramada; the pravara of the 
Par&dara gotra is Vasistha, Saktya, Parasarya; the pravara of 
the Kundina gotra is Vasistha, Maitrfivaruna, Kaundinya and 
the pravara of Vasisthas other than these three is simply 
Vasistha. It is therefore that some define pravara as * the group 
of sages that distinguishes the founder (lit. the starter) of one 
gotra from another \ U3 * 

Though the word pravara does not occur in the Rgveda, 
the word ‘ Srseya * occurs therein and the system of pravara 
goes back almost to the Bgveda. Eg. IX. 97. 51 has * thereby 
may we acquire wealth and Srseya resembling Jamadagni’s.’ 
Sometimes the idea of invoking Agni is conveyed without using 
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the word pravara or arseya. In Rg. VIII. 102. 4it is said 
' I invoke Agni just as Aurva, Bhrgu and Apnav&na did.* It is 
remarkable that .these are three of the five pravara sages of the 
Vatsa-BhrgUB according to Baud. (3). Rg. 1.45.3 has *0 Jatavedas 
(Agni), give heed to the summons of Praskanva, as in the case 
of Priyamedha, Atri, Virupa and Angiras.' n ** In Rg. VII. 18.21 
it is said' they who from house to house gladdened thee, 
being desirous of thee, viz. Par&sara, Satayatu and Vasis^ha, 
will not forget the friendship of a liberal patron (like thee)\ ,,,T 
It deserves to be noted that this mantra mentions Parasara (who 
in later mythology is the grandson of Vasistha and son of Sakti), 
Satayatu ( who is Sakti according to Sayana), and Vasia (ha. 
Parasara, Sakti and Vasistha constitute the pravara of Parasara 
gotra (according to Adv. and Baud). In the Atharvaveda 
( XI. 1.16, XI. 1.25,26,32,33,35, XII. 4. 2 and 12, XVI. 8.12-13 ) 
arseya means ‘ descendants of sages or those who are related to 
sages \ In the Tai. S. both arseya and pravara occur in the sense 
of the shtras. In the Tai. S. II. 5.8. 7 (which refers to the recita¬ 
tion of the SamidhenI verses) we read “he says ‘oboose(or invoke) 
ye the fire called havyavahana *; he chooses him (the fire) of the 
gods *, he ohooses the arseya; in so doing he does not depart 
from the relationship (by blood) and doing so serves for conti¬ 
nuity. He chooses the later ones beginning from the remoter 
ones ”. In this passage * arseyam ’ appears to be used in the 
sense of * one or more illustrious ancestors of the sacrificer ’ and 
reference is made to one of the two modes of mentioning the 
sages constituting the pravara. ‘Arseya’ may also be taken here 
as an adjective (qualifying Agni), the meaning being ‘he invokes 
Agni by the names of the illustrious ancestor sages of the 
yajamana ’. In one mode the remotest ancestor is named first 
in a taddhita (derivative) formation, then his descendant and 
so on, the sage nearest the sacrificer being mentioned last. For 
example, the pravara of Bhrgu Vatsa is ‘ BhSrgava-cyavana- 
apnavftnaurva-j&madagnyeti ’. This method is employed by the 
Hotr priest when he invokes fire as the divine Hotr with the 
pravara-mantra ‘ Agne mahSn-asi brahmana bhfirata deved dha 

1135. jki MT- VIII. 102. 4. 
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raanviddha raistuta &o.' (vide Tai. S. II. 5. 9. and Sat, Br. I. 4. 2, 
Asiv. Sr. I. 2, 27-1. 3. 6). In the other mode the affix ' vat * is 
used after the name of each pravara sage and the remotest one is 
mentioned last ( e. g. Jamadagnivat, Urvavat, Apnav&navat, 
Cyavanavat, Bhrguvat). This mode is employed by the adhmryu 
when he chooses the Hotr priest. 1118 The Tai. S. IL 5.11. 9 
appears to refer to one (i. e. 2nd) mode. The Kausltaki 
br&hmana explains the purpose of taking the names of ancestors 
* as the gods do not partake of the offering of him 
who has no list of (illustrious) ancestors, therefore be pro* 
nounces the ftrseya of the sacrificer.’ The Ait. Br. ( 34. 7) has 
an interesting passage on pravara. When a br&hmana is 
initiated for a sacrifice, that fact is announced in these words 
‘ a br&hmana has been initiated for a sacrifice.' How is the 
initiation of the ksatriya to be announced ? The reply of the 
Ait. Br. is ' even in the case of the ksatriya the announcement is 
to be in the same form (viz. a br&hmana has been initiated); 
but with the pravara of the family priest. Therefore they 
should proclaim the ksatriya’s initiation as a sacrificer with 
the Srseya of his family priest and should invoke Agni with 
the pravara of his family priest.' 1158 The Abv. Sr. (Uttara 
satka VI. 15. 4-5) and Baud. Sr. (pravaraprafina 54 ) say that 
in the case of ksatriyas and vaisyas the pravara of their 
purohita was to be employed or the pravara ‘ MSnava-Aila- 
Paururavasa ’ or simply ‘ Manuvat.’ The origin of that rule is 
to be found in the above passage of the Ait. Br. There is 
another similar passage in the Ait. Br. ( 35. 5 ). The Sat. Br. 

1138. This rule is stated in Ap. Srauta ( 24. 5. 8 ) and Baud. &rauta 

(pravarSdhyBya 2.) ‘ wa wWHtSl: ’. 
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are recited, the invoking of the Srgeya of the sacrificer by the Hotr 
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(II. 5. 7. 8) and by the &at. Br. I. 4. 2.. 2-5. Agni is styled by r»i names 
such as BhSrgava, Cyavana &o. because fire was kindled by these ancient 
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the pravara of the yajamllna with ‘ vat ' added to each name and then 
proceeds gyof fr wrfr^T WT mfiftrTT: ( vide Sat. Br. I. 5, 

1. 5-13, Ap. Sr. II. 16. 5-11). It Is on account of this that the 
SamsklraratuamEll ( p. 416 ) explains pravara as 
wWMWfr fffc m The names of the ancient illustrious sages beoome 
the attributes of Fire that is invoked by the hotf. 
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I. 4. 2. 3-4 1140 shows that the illustrious ancestors to be invoked 
were supposed to be related as father and son and not by 
apostolic succession. 

The Mahabh&rata says that the original gotras were only 
four viz. Angiras, KaSyapa, Vasistha, Bhrgu. 1141 The verses 
are rather abruptly introduced in the epic and there is nothing 
to show on what this statement was based and it appears that it 
is due to the imagination of the writer. Baud, as shown above 
states that the original gotras are eight. But it is remarkable 
that Bhrgu and Angiras (whose divisions and sub-divisions are 
many) are not included by him in these eight. Therefore, it 
appears that even Baudhayana is not correctly stating the 
number of original gotras. Gautama and Bharadvaja are stated 
to be two out of the original eight, but both of them instead of 
being separately dealt with are grouped under the comprehensive 
Angirasagana. So even Baud, is not to be implicitly followed. The 
Balambhaftl mentions eighteen principal gotras (eight as in Baud, 
plus ten more some of which are names of mythical kings 1148 ). 
Baud, himself says that there are millions of gotras and in the 
Baud. Pravaradhyaya there are over 500 names of gotra and 
pravara sages; while the Pravaramanjarl quotes a verse that ‘there 
are three crores of them 1143 and so the gotra system is difficult to 
comprehend *, and it mentions about 5000 gotras. Therefore, as 
the Smrtyarthasara says the nibandhas endeavour to place the 
innumerable gotras under groups and distribute them among 
49 pravaras (mentioned by Baud.) 1144 . Some idea of these 
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gotras and their distribution among the pravaras is given 
below. The appendix under note No. 1144 collects together 
the 49 pravara groups. 

The Bhrgugana and the Ahgirogana are very extensive. The 
Bhrgus are of two sorts, Jamadagnya and non-Jfimadagnya. The 
Jamadagnya Bhrgus are again towfold, Vatsas and Bidas (or 
Vidas); the non-Jamadagnya Bhrgus are fivefold viz. Ars^isenas, 
Yaskas, Mitrayus, Vainyas and Sunakas (these latter five are 
called kemla Bhrgus ). Under each of these sub-divisions there 
are many gotras, on the names and number of which the sutra- 
karas are not agreed. The pravara of Jamadagnya Vatsas is con¬ 
stituted by five sages according to Baud, and by three according to 
Katyayana. The pravara of the Bidas and the Arstisenas also has 
five sages. 1145 These three ( viz. Vatsas, Bidas and Arstisenas ) 
are styled pancavattin (Baud. 5) and they cannot inter-marry (the 
reason will be explained below ). The five non-Jamadagnya 
Bhrgus have each of them numerous sub-divisions. These 
divisions of Bhrgus are given here according to Baud. Ap. has 
only six of them ( and not seven as he excludes Bidas from this 
group). According to Katyayana, Bhrgus have twelve sub¬ 
divisions (vide Sam. Pr. p.625 ). 

The Angirogana has three divisions, Gautamas, Bhara- 
dvS-jas and kevalangirases ; out of whom Gautamas have seven 
sub-divisions, BharadvSjas have four (Rauksayanas, Gargas, 
Kapis and Kevala-Bharadvajas), and Kevala-Angirases have 
six sub-divisions and each of these again is sub-divided into 
numerous gotras. This is according to Baud. Other sufcrakaras 
differ as to the subdivisions. Atri (one of the eight primary 
gotras) is subdivided into four (Atris proper, Vadbhutakas, 
Gavisthiras, Mudgalas). Visvamitra is sub-divided into ten, 
which are further sub-divided into 72 gotras. Ka&yapas are sub¬ 
divided into Ka^yapas.Nidhruvas, Rebhas, and Sandilas. Vasis^ha 
has four sub-divisions (Vasisthas with one pravara only, 
Kundinas, Upamanyus and Par&Saras ) which are further sub¬ 
divided into 105 gotras. Agastya has three sub-divisions 
(Agastyas, Somavahas and Yajnavahas ), the first of which is 
further sub-divided into twenty gotras. 
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When it Is said that marriage with a sagotra or a sapravara 
girl is forbidden, each of these is separately an obstacle to 
marriage. Therefore, a girl, though not sapravara, may be yet 
sagotra and so ineligible for marriage or though not sagotra may 
yet be sapravara and not eligible. For example, the gotras of 
Yaska, Vadhula, Mauna, Mauka are different, yet a marriage bet¬ 
ween persons belonging to these gotras is not possible, because the 
pravara of all these is the same, viz. ‘Bhargava-Vaitahavya-Save- 
tasa-iti\ m# So also though the gotras Samkrti, PutimSsa, Tandi, 
Sambu and Samgava are different, there can be no marriage bet¬ 
ween them as the pravara is the same, viz. ‘Ahgirasa, Gaurivlta, 
Samkrtya ’ (aco. to A6v. Srauta). When it is said that samSna- 
pravaras cannot marry, sameness may be due to only one sage 
being the same in the pravaras of two gotras or there may be 
two or three or more sages that are common. The general rule 
is that if even one sage is the same 1147 in the pravaras of two 
different gotras, then they are sapravara, except in the case of 
the Bbrgu group and the group of Angirases. In these two 
latter unless there are at least three sages common ( when the 
pravara is constituted by five sages) or at least two sages are 
common ( when pravara consists of only three sages ), there is 
no sapravaratva and no bar to marriage. It will be noticed that 
among the five pravara sages of the Vatsas, Bidas and Arsti- 
§enas quoted above there are three sages that are common and 
so they cannot inter-marry. 

Though the vast majority of gotras have three pravara 
sages, a few have only one pravara sage or two sages or five. 
Those who have only one sage are Mitrayus ( pravara Vadhrya- 
sva according to ASv.), the Vasisthas (other than Kundina, 
Parasara and Upamanyu) have only one pravara Vasisfha, 
the Sunakas have one pravara Grtsamada (according to Asv.) 
or Saunaka or Gartsamada (according to Baud. 9); the Agastis 
have one pravara Agastya (according to Ap. Sr. 24. 10.9); 
Asiv. optionally allows three pravaras to Mitrayus ( Bhargava- 
DaivodSsa-Vadhryasva) arid to Sunakas (viz. Bhargava- 
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Saunahofcra-G&rtsamada) and Ap. also allows to Agastis three 
pravaras (Viz. Agastya-Dardhacyuta-Aidmavaha-iti). Accord¬ 
ing to Ap. and the purSnas, Dhapayantas have two pravaras 
(Val&vamitra-Paurana-iti), Astakas Lohitas have two ( VaiSvS- 
mitra-Astaka iti), and Sandilas also have two (Daivala-Asita 
iti). But he says that according to some the latter have three 
pravaras also (Kfisypa-Daivala-Asita-iti), while Baudh&yana 
gives four optional groups of three sages eaoh for S&ndilas 
(Baud. 43 ). For Vari-DhSpayantas A 6 v. prescribes three only 
(VaiivSmitra-Devarfita-Paurana) and also for the Astakas. 
According to Baud, the Vatsas, Bidas and Amtisenas (among 
the Bhrgus) have five pravara sages; so also among Angirases, 
the Kaumandas, Dlrghatamasas, RauksHyanas and Gargas have 
five pravara sages, though the last have optionally three also. 

The Ap. Sr. 1,48 ( 24. 5 6 ) says * the sages to be invoked 
were to be three and they were to be seers of mantras ’. It is 
therefore that the number of pravara sages is limited; there 
was no such requirement for a gotra and so gotras multiplied 
to an unlimited extent. 

There are certain families that are dvigotras (i. e. have two 
gotras). A 6 v. uses the word ‘dvipravacanSh’ for them ,u ®. 
They are principally three viz. SauDga-^aisiris, Samkrtis and 
Laugaksis. From a Sunga, a sub-division of Bharadv&ja gotra, 
was born a son to the wife of a Saisiri, a sub-division of VisvS- 
mitra(by niyoga ); the son, therefore, came to be called Saunga- 
Saisiri. Therefore Saunga-Saisiris cannot marry in both 
Bharadvaja and Visvamitra gotras. Their pravaras are given 
below ,ls0 . They have to select one pravara sage from one gotra 
and two from the other gotra or two from the first and three 
from the other. A pravara of four sages is not allowed nor of 
one beyond five. For the other dvigotras, the Sam. K. (pp. 682- 
686 ), Nirnayasindhu p. 300 ff. may be consulted. In the case 
of the adopted son also, on the analogy of the $aunga-daiMrig, 
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both gotras and the pravaras of both gotras have to be considered 
and the dictum of Manu (IX. 142 ) that ‘ the eon given does not 
share the gotra and inheritance of the genitive father and the 
svadha (Sraddhas etc.) of the giver ceases’, is restricted only to 
matters of inheritance, 6raddha and the like and does not apply 
to marriage. 1151 

A few words must be said about the gotra and pravara of 
kings and other ksatriyas. It appears from the Ait.Br. quoted above 
(p. 488) that in the case of ksatriyas the pravara of their puroliita 
was employed in religious acts where pravara had to be recited. 
This leads to the inference that most ksatriyas had forgotten 
their gotras and pravaras by that time. The Srauta sutras 
allow 1158 an option to ksatriyas (to kings according to Afiv.). 
‘They may employ the pravara of their purohitas or all ksatriyas 
may employ the same pravara viz. Manava-Aila-Paururavasa- 
iti\ Medhatithi on Manu III. 5 states that the distinctions of 
gotras and pravaras concern primarily brahmanas alone and 
not ksatriyas and vaisiyas and quotes ASv. Sr. (I. 3) in support. 
The Mit. and other nibandhakaras rely on the first alternative 
mentioned in the sutras and say that in marriages of ksatriyas 
and vaisyas the gotras and pravaras of their purohitas should 
be considered, as they have no specific gotras of their own mg . 
This is carrying the doctrine of atidesa (extension) too far or 
with a vengeance. The Sam. K. (pp. 689-690) assigns reasons for 
this attitude of the Mit. but they are not satisfactory. Ancient 
literature and epigraphio records show that kings had gotras of 
their own. In the MahabhSrata it is said that when Yudhisthira 
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went to the court of VirSta in the guise of a brShmana and was 
asked by the king to state his gotra he said that he was of the 
VaiySghrapadya gotra (Virata-parva 7. 8-12 ). That this was 
the gotra of the Pandavas also follows from the fact that in 
the BhJsmatarpana 1154 that is performed on the eighth day of the 
bright half of M&gha, Bhlsma’s gotra is given as VaiyS- 
gbrapada or-padya and pravara as Samkrti. Jaimini (VI. 6. 
12-15) establishes that the Kulayayajna was to be perform¬ 
ed jointly by a king and his purohita ( and so they could 
use different pravaras it appears). The Pallavas of KaiicI 
had Bharadvaja as their gotra (vide E. I. vol. I p. 5). 
The Calukyas are often described as ' manavya-gotra ’ (vide 
E. I. vol. VI. p. 337). In a copper-plate grant of Jayacan- 
dradeva (dated samvat 1233 i. e. 1176 A. D.) the donee 
was a ksatriya described as Rauta-ssrI-Rajyadharavarman of 
the Vatsa gotra and of five pravaras viz. Bhargava-Cyavana- 
Apnav5na-Aurva-Jamadagnyn. m * In the Garra (Bundelkhand) 
plate of the Candella king Trailokyavarma of Kalafijara a 
village is granted to Rauta Sfimanta of the Bharadvaja gotra 
in recognition of his father’s death in battle with the Turuskas 
( E. I. vol. 16, p. 274 ). 

In many inscriptions and copper-plate grants hundreds of 
donees with their gotras and pravaras occur and it would be 
an interesting study to compare the latter with the material 
derived from the sutras and nibandhas. For example, vide E. I. 
vol. 19, pp. 115-117 and 248-250 for about 205 donees and their 
gotras in the plates of Bhaskaravarman, E. I. vol. 14, p. 202ff 
(500 donees with gotras in the time of Candradeva Gahadavala, 
sanivat 1150), E. I. vol. 13 p. 237, E. I. vol. 8 pp. 316-317 
( sake 1346 ), E. I. vol. 9 p. 103 (32 donees with gotras, pravaras, 
sakhas &c. ), E. I. vol. 12 pp. 163-167 (120 donees with gotras, 
Sake 1508 ), Gupta Ins. No. 55 Chamraak plate of Fravarasena 
&c. Even the Buddhists kept the system of gotras (vide E. I. 
vol, 10, Luder’s list, No. 158). 

According to Ap. Sr. the vaisyas had 1 ’ 5 * a single pravara 
‘ Vatsapra while according to Baud, they had three, viz. 
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Bhalandana-Vatsapra-Mahktila \ They could also employ the 
pravara of their purohifcas. The Sam. Pr. (p. 659) says that 
Bhalandana is the gotra of vaityas. 

If a person does not know his own gotra and pravara he 
should take those of his acarya (teacher of Veda), according to 
Ap.’ 157 Though he takes his teacher’s gotra, it is only the teacher’s 
daughter that is forbidden to him in marriage and not other girls 
of the same gotra as the acarya’s. Both Sam. K. and Sam. Pr. 

( p. 650) quote a verse that when one does not know one’s gotra 
one should oall oneself of Kasyapa gotra. This is so when he 
does not know even his teacher’s gotra. The Sm. 0. ( sraddha 
section p. 481) says that this is so even when one does not know 
the gotra of one’s maternal grand-father (i.e. he should offer pinda 
with Kasyapa gotra to his maternal grand-father ). 

The word gotra also came to mean any family name 
(surname). In the inscriptions we find this usage very often. 
For example, in the Bannahalli plate of the Kadamba king 
Krsnavarma II ( E. I. vol. VI, p. 18) a sresthin (a merchant) 
is said to have been of the Tuthiyalla gotra and pravara. The 
Reddi king ( a Sudra) Allaya Vema of Rajahmundry was said 
to have been of the Polvola gotra (E. I. vol, XIII. p. 237, of 
sake 1356 ). 

A few interesting matters about pravaras are noted below. 
It is noteworthy that even as to the same gotra, there is great 
divergence among the sutrakaras about the sages constituting 
the pravara e. g. as to Sandilyagotra. Asv. gives two groups of 
the sages ‘Sandila-Asita-Daivala-iti’ or ‘ Kasyapa-Asita-Daivala- 
iti \ but Ap. states his own view that there are only two sages 
in the pravara viz. ' Daivala-Asita iti ’ and that some say 
they are three, Kasyapa-Daivala-Asita-iti; while Baud, states 
four groups, 1 Kfisyapa-Avatsara-Daivala-iti, Kasyapa-Avatsara- 
Asita-iti; Sandila-Asita-Daivala-iti; Kasyapa-Avatsara-Sandila- 
iti.’ No adequate reasons can be given why even at so early an 
age as the sutras, not only the order of the names in the pravara, 
but the very names in the pravara and their number should have 
varied so muoh. Baud. 1,58 (pravaradhyaya sec. 44) notes that 
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the Laugaksis (or LaukSksis) are Vasisthas by day and Kasya- 
pas by night: and their pravaras also show this double relation¬ 
ship. The Smrtyarthasara says that this picturesque description 
of them has reference to the prayajas and the like i. e. by day 
they follow the procedure of praySjas peculiar to Vasisthas and 
by night that peculiar to the Kasyapas. 

Among the gotras there are names of mythical ksatriyas 
and kings like Vltahavya and Vainya and among the names of 
pravara sages many legendary kings like Mandhatr, Ambarlsa, 
YuvanaSva, Divodasa appear. Vltahavya figures even in the 
Rgveda as closely connected with the Bhrgus (Rg. VI. 15. 2-3). 
In the Mahabharata it is narrated that Vltahavya, being a 
king, attacked Divodasa, whose son Pratardana pursued Vlta¬ 
havya, whereupon Vltahavya took shelter with Bhrgu and that 
when Pratardana asked Bhrgu whether there was any ksatriya 
in the hermitage, Bhrgu replied that there were all brahmanas 
and that by this Vltahavya became a brabmana ( Anusasana 
chap. 30). 

Similarly the pravara of the Harltas is either Angirasa- 
Ambarlsa-Yauvanasva-iti or Mandhatr-Ambarlsa-Yauvanasva- 
iti. These are mythical royal sages. Among 1159 the Bhrgus is 
a sub-division called Vainya whioh is further subdivided into 
Parthas and Baskalas. The story of Prthu who milked the 
earth is well-known (Drona-parva 69 ); he is called' adiraja ’ 
in AnuSasana 166. 55. The Vfiyupurana in several places 
narrates that some ksatriyas became the pravaras of brahmanas. 
Vide chap. 88. 72-79, (about Visnuvrddha, 1180 who was 
descended from Purukutsa, whose son was Trasadasyu), chap. 
88. 6-7, 92.6,99.158-161, 99. 169-170 (Anan, ed.) for other 
examples”® 1 . How and why ksatriya names were adopted as 
brahmanical pravaras is obscure and difficult to understand. 
If one may hazard a guess, it is probably due to the fact that the 
pur&nas retain very ancient traditions of times when there were 
no water-tight varnas and that anoient kings were learned in the 
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Vedic lore and maintained Srauta fires also, became famous as 
sages in whose name fire was to be invoked to carry offerings to 
Gods even by brahmanas who oame ages after them. 

The connection of gotra and pravara may be stated thus: 
Gotra is the latest ancestor or one of the latest ancestors of a 
person by whose name his family has been known for genera¬ 
tions ; while pravara is constituted by the sage or sages who 
lived in the remotest past, who were most illustrious and who 
are generally the ancestors of the gotra sages or in some oases 
the remotest ancestor alone. 

It has been seen (pp.437-38) that marriage between parties that 
are sagotra or sapravara is no marriage and the woman does not 
become the man’s wife. What were the consequences of such a 
void union? Baud. 11 * 1 (pravaradhyaya 54) says that if a man has 
intercourse with a sagotra girl he should undergo the penance 
of candrayana, after that he should not abandon the woman, 
but should only maintain her as if she were a mother or a sister ; 
if a child is born it does not incur sin and it should take the 
gotra of KaSyapa. Apararka quotes (p. 80) Sumanfcu and another 
smrti to the effect that if a person inadvertently marries a 
sagotra or samana-pravara woman he should give up intercourse 
with her, should maintain her and undergo candrayana. 1183 But 
if he knowingly marries a sagotra or sapravara girl the penance 
was heavier ( viz. that for incest) and if he has intercourse 
with her or begets a child from her he loses his caste and the 
child will be a candala 1164 . The rule of Baud, that there would 
be no blemish and the child will be of KaSyapa gotra is restricted 
to inadvertently marrying such a girl. 1185 The Sam. Pr. quotes a 
verse of.KatySyana to the effect that if a marriage is gone 
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through with a sagotra, the girl may be again given in marriage 
to another. But the Sam. Pr. gets rid of that inconvenient text 
by saying that it does not apply to the present age. So the poor 
girl for no fault of hers had to pass her whole life in enforced 
celibacy, being neither an unmarried woman nor a widow. 11 *® 

Questions about the validity of sagotra or sapravara 
marriages have not yet come before the courts; but it is likely 
that in the near future courts will have to deal with Buch cases. 
If a marriage takes place under the Special Marriage Act of 1872 
(as amended in 1923 ) no difficulty will arise; but recently 
several marriages have been celebrated under the old Gastric 
procedure between persons who are sagotra or sapravara. Upon 
the strict letter of the dharmasSstra texts such marriages are 
absolutely void. But it seems that the legislature should 
intervene and declare sagotra and sapravara marriages valid. 
Whatever may have been the case thousands of years ago when 
there were no means of communication and when there were 
small communities, the prohibition of sagotra relationship had 
some plausibility and real feeling of close kinship about it; 
but now the prohibition has become meaningless. A man from 
Kashmir may marry a girl from Madras and the parents of 
both may have the same gotra. Granting for argument that the 
gotra sage was a common ancestor, one does not know how many 
generations have intervened between that remote ancestor and 
the intending spouses and particles of the ancestor’s body, if 
they have survived at all in the intending spouses of the same 
gotra, must be in the present generation in the most attenuated 
state. The prohibitions based upon gotra and pravara are said 
by orthodox people to be prescribed upon unseen (adrsta) 
grounds and so they argue that they must be held to be absolute 
and not admitting of any evasion by any one calling himself a 
Vedic Hindu. One may be permitted to reply to these people that 
when almost every-body has given up the ancient cult of the 
krauta and grhya fires and when hundreds of other innovations 
in ancient practices have been accepted without demur, there is 
hardly any justification for sticking to this one remnant of 
ancient practices. As a matter of fact many br&hmanas now 
do not remember their pravara themselves but have to be told by 
the priests what their pravara is. Certain prohibitions against 
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marriage between near sapinda relations may be respected on 
account of their universal acceptance. Even tbeSpeoial Marriage 
Act of 1872 prescribes that there can be no marriage between 
parties when they trace descent to a common ancestor who is 
the great-grandfather or great-grandmother (or who is nearer 
even than these ) of any one of them. 

Sagotra relationship is in one direction wider than sapinda 
relationship and narrower than it in another so far as marriage 
is concerned. A man cannot marry the daughter of any sagotra, 
however distant the sagotra may be. Similarly even an adopted 
man cannot marry the daughter of a sagotra of his genitive 
father for two reasons, firstly because, though on adoption he 
becomes severed from his natural family for inheritance 
and offering of pipda (vide Manu IX. 142 ), his other rela¬ 
tionships with the natural family remain intact; and secondly 
because Manu (III. 5 ) says that the girl must not be a sagotra 
of the bridegroom's father ( and so even if by adoption a man 
goes into another gotra, it is the father's gotra that is to be 
considered). Sapinda relationship prohibiting marriage extends 
only to seven or five generations, but prohibitions on the ground 
of sagotra relationship extend to any number of generations. 
On the other hand sapindas may be either of the same gotra( i. e. 
sagotra) or of a different gotra (i.e. bhinnagotra). Thus up to a 
oertain limit sapindas include both sagotras and bhinnagotras. 
The latter are called bandhus by the Mit.; they are all cognate 
relations and have an important place in inheritance. We have 
seen (p. 436-37) that sagotra marriages were totally forbidden in 
the sfitras (in the srauta sQtras like Latyayana drauta and 
in grhya and dharma sutras’). A passage of the Sat. Br. (quoted 
above at p. 461) is relied upon by Professors Macdonell and Keith 
(Vedio Index vol. I. p. 236 ) for holding that marriages within 
the third and fourth degrees on both maternal and paternal sides 
were allowed in the days of the Satapatha and that therefore 
a man could marry in those days his paternal unole’s daughter. 
This latter is a startling proposition. The passage in the Sat. 
Br. is no doubt expressed in general words (‘ one may be united 
in the third or fourth generation’). But that passage is gene¬ 
rally applicable even if only a marriage with a maternal unole'a 
daughter or paternal aunt's daughter is meant. The passage 
does not expressly allow paternal cousins’ marriages. The 
dharma-sutras prohibit sagotra marriages. Both the learned 
Professors, as most western scholars do, probably hold that 
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the Satapatha is not separated from the sutras by more 
than a few centuries. If a paternal uncle’s daughter had 
been eligible for marriage in the times of the Satapatha, 
but became forbidden in the times of the sutras we shall 
have to suppose that an usage died out from one end of the 
country to another and an opposite usage became prevalent 
throughout within a few centuries. The smrfcis are not afraid of 
stating ancient practices which they themselves do not accept 
(i. e. niyoga). The smrfcis do not say that marriages with 
paternal uncle’s daughters were ever allowed anywhere. So 
it appears that the Satapatha is nofc referring to marriage with 
paternal uncle’s daughter, but to marriage with maternal 
uncle’s or paternal aunt’s daughter. It must however be 
pointed out that Apararka (pp. 15. 63), the Sm. C. (I. p. 12), 
Par. M. I. part 1 p. 133 and other digests quote a passage from 
the Brahmapurana 1167 that sagotra and sapinda marriages are 
forbidden in the Kali age. It may be argued with some force 
that this implies that sagotra marriages once took place. But 
there are various ways of explaining this. It is possible that 
in the purana the word gotra is not used in the technical sense, 
but only in the sense of family or surname. Among 6udras 
there is no gotra in the strict sense, but they also do 
not marry a girl who is believed to be of the same family, 
though the exact relationships or generations are not known. 
Besides it has been shown above that if a woman was a putrika 
or married in the Gandharva or Asura form she retained the 
gotra of her father and the son of the putrika would have the 
gotra of his maternal grand-father and yet being of a different 
family his marriage with the daugther of a sagotra of the 
maternal grand-father might have taken place in ancient times 
and was forbidden in the Kali age by the purana. Similarly 
the implied reference to marriages of sapindas as taking place 
in former ages has probably marriage with maternal uncle’s 
daughter in view. When in the kalivarjya texts it is said 1 these 
dharmas are declared to be prohibited by the sages in the Kali 
age ’ (vide Vyavahara-mayhkha p. 242 ), it is not proper to 
argue that everyone of the practices forbidden in the kali age 
was valid in former ages. All that is meant seems to be that 
most of them were allowed in former ages and these along with 
others enumerated are not to be practised in the Kali age, just 


1167. fpr bn gr wfasrsT ftvrcft i w w graft 

fiMriirft: W Wfr'pCT’T quoted in pp. 15 and 63 &e. 




Ch.l£] 


Prohibitions about Marriage 


501 


as when in a crowd many have umbrellas and a few have not, 
a speaker still says with reference to the whole crowd 
4 chatrino gacchanti * (here go persons with umbrellas ). 

There are certain other prohibitions about marriage. The 
Smrtimuktaphala 1168 quotes a verse of Harlta that one should 
not give one’s daughter in exchange to another’s son and 
receive that other’s daughter in marriage for one’s son, one 
should not give two daughters to the same man (at the same 
time), nor should one give one’s two daughters to two persons 
who are brothers. But these dicta will now certainly be held as 
merely recommendatory. Besides there is no objection in India 
in modern times to marrying the deceased wife’s sister, though 
even in England the deceased wife's sister could not be married 
until 1907 (when the Deceased Wife’s Sister’s Marriage Act, 
1907, Edw. 7 chap. 47 legalised such marriages). 

The next question is as to who have power to arrange for 
the marriage of a girl and to give her away. The Visnu Dh. S. 
(24.38-39) specifies the order of persons who are entitled to 
exercise this right of guardianship in marriage 4 the father, the 
paternal grand-father, a brother, a kinsman, a maternal grand¬ 
father and the mother are the persons, by whom the girl may 
be given away in marriage. In the absence of the preceding 
one (the right) devolves upon the next in order, in case he is 
able*. Y5j. (L 63-64) gives a slightly different order viz. he 
omits the maternal grand-father and adds that the right can be 
exercised only when the guardian is not affected by lunacy and 
similar defects and that in the absence of these the girl should 
perform svayamvara (i. e. choose a husband herself). Narada" 6 * 
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(strlpumsa verses 20-22) gives the order as father, brother 
(with father’s consent), paternal grand-father, maternal uncle, 
agnates, cognates, mother (if sound in mind and body), then 
distant relations, then the maiden may perform svayaihvara with 
the king's permission. To give away a girl in marriage was not 
only a right but was rather a heavy responsibility, as (Ysj. 
I. 64) and others declare that if a girl is not got married by the 
guardian at the proper time the latter incurs the sin of the 
murder of an embryo. The practice of svayaihvara is well known 
from the R&m&yana and the Mahabharata, hut it was confined 
mostly to the princely families. Manu (IX. 90-91) required a 
girl to wait for three years after she became marriageable before 
she could choose her husband herself. But Visnu Dh. S. 24. 40 
says that a girl should wait only for three monthly periods 
after she attains puberty and that after that period she has full 
power to dispose of herself in marriage as she thinks best. 

There are no rules in the smrtis as to who is to arrange the 
marriage of a male, since in ancient times they did not contem¬ 
plate the marriages of minor males. 

The mother has been put low in the order of guardians 
probably because of the dependent status assigned to women 
and because of the fact that in the ceremony of kanyadGna she 
cannot personally engage but has to get it done through some 
male relative. The courts in modern India, however, have held 
that the mother is entitled to select a husband for her daughter 
even when the girl's paternal grand-father is living, though the 
actual gift may be made by a male. V ide Bai Ramkore v. 
Jamnadas , I. L. R. 37 Bom. 18, where Yaj. I. 63 is interpreted 
as only laying down who are to make a gift of the girl and as 
not intended to take away altogether the mother’s right of 
selecting a bridegroom in favour of even distant relations. Vide 
also Indi v. Ohania (I. L. R. 1 Lahore 146), Jawani v. Mula Ram 
(I. L. R. 3 Lahore 29, where it was held that, after the father, 
the mother of a girl has the preferential right to select a bride¬ 
groom for her and that she is under no obligation to consult 
the girl’s paternal kindred such as a paternal uncle), Ranga - 
naUd v. Ramanuja I. L. R. 35 Mad. 728, ( where all the 
authorities are examined). The Dharmasindhu states the 
important proposition that when the girl performs svayamvara 
or when the mother is to give away the girl in marriage, the 
girl or mother should perform the N&udlSr&ddha and the princi¬ 
pal samkalpa is to be pronounced by her and the rest of the 
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rite is to be performed through a brahmana." 70 Narada states 
the general rule that if anything is done by one who is afflioted 
with lunacy or similar defects, what he does is as if not done. 
So a marriage settled even by the father if he is a lunatio need 
not be performed." 7 ' If an unauthorized person (like a maternal 
uncle) were to give away a girl in marriage though her father 
is aliVe and fit, what is the result ? The digests state" 71 * that if 
the marriage has been completed by the performance of saptapadi, 
it cannot be set aside merely on the ground of the want of 
authority in the giver, since marriage rites are the principal 
matter and the authority to give is a very subsidiary matter, 
the absenoe of which cannot affeot the principal matter. But 
before the marriage takes plaoe a person who wants to give 
away a girl, though persons better qualified exist, can be 
prevented from doing so. Courts in modern India have 
followed these rules, relying on the doctrine of * factum valet 
quod fieri non debuit ’ ( what ought not to be done when done is 
valid) and holding that when once a marriage is duly solemn¬ 
ized and is otherwise valid, it is not rendered invalid beoause 
it was brought about without the consent of the proper guardian 
for marriage or in contravention of an express order of the 
court. Vide Khushalchand v. Bai Mani (I. L. R. 11 Bombay 247) 
and Bai Biwali v. Moti (I. L. R. 22 Bom. 509 ). 

A few words must be said about the sale of girls in 
marriage. We read in the MaitrSyanlya S. I. 10. 11 ' she 
indeed commits falsehood (or sin) who being purchased by her 
husband roams about with other males.’ " 7a There is another 
passage of the Veda relied upon along with the above by 
the purvapakga (the plausible view-point) in Jaimini 
( VI. 1. 10-11) which denies that women have a right to 
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take part in Vedio sacrifices, viz. ‘one should give to the 
daughter’s father a hundred (cows) plus a chariot.’ Jaimini 
replies (VI. 1. 15 ) that the giving of a hundred with a chariot 
is not for purchasing a bride, but it is only a duty and 
a hundred must be offered as a present ( whether the girl is 
beautiful or not ). ,m This shows that, even if some girls were 
purchased for marriage in the times of the Maitrayanlya S., 
there was a popular revulsion of sentiment about this practice 
and the sale of girls was severely condemned by the time of 
the sutrakaras. The Ap. Dh. S. (II. 6.13.10-11) also makes 
interesting remarks on this point 1,74 “ there is no gift and the 
incidents of purohase about one’s children; in marriage the 
gift ordained by Veda to be made to the daughter’s father in 
the words ‘ therefore one should give a hundred ( cows ) besides 
a chariot to the girl’s father and that ( gift) should be made to 
belong to the ( married) couple ’ is due to the desire ( of the 
father to give a status to the daughter and her sons) and is 
meant as a fulfilment of duty ( and not as a sale transaction). 
The word ‘ purchase ’ applied to such a transaction is merely 
figurative, since the relationship (as husband and wife) arises 
( not from the so called purchase but) from dharma." Vas. 
Dh. S. (I. 36-37 ) quotes the two passages of the Veda (from 
Mait. S. and the other about the gift of one hundred cows) in 
support of the Manusa (i. e. Asura) form of marriage. The 
Nirukta VI. 9 ms while explaining Rg. I. 109. 2 (‘ O Indra and 
Agni, I have heard you to be greater donors than a partially 
fit son-in-law or a brother-in-law ’) remarks that “ the word 
‘ vijam&ta ’ means among the southerners the husband of a 
woman who is purchased; what is meant is that he is a 

1173. 5TO on VI. 1. 10 puts the view as ‘ssv fasMdjffi i l ft 

fire: i ft*r ftrfhp% *wr :. ft sgyir * sramtrsi jftgsft 

qwm.1 ’ Ac. and on VI. 1. 11 he says ‘ vt tm ftftl awwnwtanftft 
rfftft ashrft ». mw wfnniwnr < VI. 1.15 ; ‘ uvr spft wi- 

wiw a swr *ft i.ftft i srauftctf srbwrwnflhrft ^ 

e;«rt srft i >. 

1174. nrMpfemwTfsr h ftafti fteft qrw W3 sprit 

iwma jftfuitsftrsi 5ft ufasprr s*ft *t*aftwnr uftftr 

I srrr. U. asr. II. 6. 13. 10-11. The words sfShyrr yfta are 
translated in S.B.E. II. p. 132 as ‘ that gift he should make bootless (by 
returning it to the giver )’. 

1175. «r«ri ft ft ft sum g vt t ur vr wsm t < wr. 1.109. 2)... 

ft utgyqgft ft ft^rmrgi i ftwwumfft 

wvsm ifunftkn iw mk i i ftMi* VI. 9. 





Ch. IX] 


Sale of girls in Marriage 


505 


bridegroom who is deficient and not endowed with all good 
qualities.” So Yaska implies that in the south girls were sold 
for substantial sums of money to persons who ( either beoauso 
they were old or wanting in some qualities desirable in a good 
bridegroom ) were therefore really deficient as bridegrooms. 
In the Nirukta (III. 4) while discussing the several views 
about the obscure verse of the Bgveda III. 31, 1 (sasad-vahnir 
&o.) one of the reasons assigned for the view that women do 
not inherit is that gift, sale and abandonment in the case 
of women exist, but not in the case of men, to which some 
reply that these (gift, sale &o.) can be made of males also ns 
is seen in the story of Sunah&epa (in the Ait. Br. 33, Tai. S. 
V. 2.1. 3, Tai. Br. I. 7. 10. ). 

These passages lead to the inference that in ancient times 
girls were sometimes purchased for marriage, as was the case in 
many other countries. But gradually public feeling entirely 
changed and not only was the sale of daughters by the father or 
brother severely condemned, but even taking of presents by them 
was looked down upon. Ap. Dh. S. has already been quoted 
above (note 1174). The Baud. Dh. 8. (1.11. 20-21) ,w quotes 
two verses * that woman who is purchased with wealth is not 
declared to be a legally wedded wife (a patni); she is not (to 
be associated with the husband) in rites for the gods or manes 
and Kadyapa declares that she is a dost (slave girl). Those, who, 
blinded by greed, give their daughters in marriage for a fee 
( iulka ), are sinners, sellers of their own selves and perpetrators 
of great sin and they fall into hell &e, ’ In another place Baud, 
says * he who gives his daughter (in marriage) by sale (as a 
chattel) sells his merit ( punya ) *. Manu (III. 51, 54-55 ) 
strikes 1,77 a tender note about daughters when he says ' a father 
should not take even the smallest gratuity for his daughter; if 
he takes a gratuity through greed he becomes the seller of his 
child; when relations do not take for themselves wealth given 
by the bridegroom as gratuity (but hand it over to the girl) 
there is no sale (of the girl ); the wealth so taken is for 


1176. i *hrr *rr wr *r imfhrh i wi «r w 

usPpfft <rnrr vft jrfar wrerwt 1 wr. u. %. 

I. 11. 20-22; OTwfrnrr v: Toramt; jffcrt » wt. w- 

II. 1. 79. 

1177. 46. 2-3 are the same as rrg III. 54-55, 

H. D. 64 
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honouring the maidens and is only taken from the bridegroom 
out of loving concern for them. Fathers, brothers, husbands and 
brothers-in-law desiring their own welfare should honour women 
and should give them ornaments ’. Manu (IX. 98) further recom¬ 
mends that * even a shdra should not take a gratuity when giving 
his daughter (in marriage), since in taking a gratuity he clan¬ 
destinely sells his daughter’. Yaj. III. 236, Manu XI. 61 
include the sale of children among upapatakas. The Mab&- 
bhSrata (Anutasana 93.133 and 94. 3) condemns the taking 
of a gratuity for giving a girl and Anusasana (45. 18-19) 
speaks of gathds of Yama contained in dharma-Sastras ‘ who¬ 
ever sells his son for a price, or gives a daughter for the sake 
of bis own liveli-bood in return for a gratuity, would fall into 
a most horrible hell called Kalasutra’. Verse 23 of the same 
ohapter says * even a stranger cannot be sold, what of one’s 
own children’. Verse 20 ( = Manu III. 53) condemns even the 
area form of marriage as a sale because a pair of cattle is therein 
taken by the girl’s father. In Kerala or Malabar it is believed 
that the great teacher Samkara laid down 64 dear as, among which 
are prohibition of the sale of girls, prohibition of sati &c. Vide 
I. A. vol. IV, pp. 255-256 and also Atri v. 389 and Ap. (in 
verse) IX. 25 (ed. by Jiv&nanda). This praotice, however, 
persisted till modern times. For example, in an inscription dated 
about 1425 UM A. D. from Padaivldu (North Arcot District) 
we find an agreement signed by the representatives of KarnSta, 
Tamil, Telugu and La^a ( South Gujarat) brahmanas that they 
would give up taking gold for their daughters and get them 
married by the simple ha.nyd.ddna (the Brahma form ) and that 
the father who accepted gold and the bridegroom who paid gold 
were to be punished by the king and were to be excommunica¬ 
ted from the brahmana caste. The Peshwa ,m issued orders 
( about 1800 A. D.) addressed to the brahmapas of Wai (in the 
Satara District) forbidding them to take money for giving 
their daughters in marriage and prescribing fines for the father 


1178. Vide South Indian Inscriptions (ed. by Hultzsch, 1890) 
No. 66. 

1179. Vide er p fr fi fr KH i f g f , vnft No. 145, pp, 121-122 (of first edi¬ 
tion) and No. 470 p 425 (of the 2nd edition of 1930). The most important 
portion is set out here * vtwr W WTgTW prWWff sftuft 

ftvTf erg wV ftsw Hg tvi a rcit* jwrs v nrni 

awrffey fifciSr v wnsft traw tar He* vt hiwwiv 
srcsm la ^ro renfo. vurawf omfNr w snfhpt w tmfiHnft v wvntf efWt n 
vnflw wtw fittgjt ercpft\ 
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who took money, for the giver and the intermediary who 
brought about the marriage. Among certain castes and among 
the dildras even now money or money’s worth is often taken 
when a daughter is married, but generally the money is meant as 
a provision for the girl and for defraying the expenses of the 
girl’s father. 

The question of the sale of girls in marriage.has been from 
the remotest ages bound up with the question of the father’s 
power over his children Rg. 1.116,16" 80 and I. 117. 17 refer 
to the story of Rjrasva who was deprived of his eye-sight by his 
father because the former gave a hundred rams to a she-wolf. 
The verses refer to some natural phenomena under a metapho¬ 
rical garb and cannot be used for drawing the inference that a 
father could in law deprive his son of eye-sight at his will. 
The story of Sunahsepa (Ait. Br. 33 ) shows that in rare oases 
the father did sell his son. The passage of the Nirukta about 
the power to sell, to gift away or to abandon daughters has been 
already cited (p. 505). The Vas. Dh. S." 8 ' (XVII. 30-31) says 
‘ Sunahsepa is an example of the son bought* (one of the twelve 
kinds of sons). The same sutra (XVII. 36-37) defines the apaviddha 
kind of son as one, who being cast off by his parents, is accepted 
(as a son) by another. Manu IX. 171 also defines the ’apaviddha’ 
in the same way. Vas. Dh. S. (XV. 1-3 ) propounds the absolute 
power of the parents over their children in the words ‘man pro¬ 
duced from seed and uterine blood springs from the father and 
the mother; (therefore) the parents have power to give, to sell 
or to abandon him; but one should not give nor accept an only 
son’. Here Vas. states the right of patria poteslas several 
centuries before Justinian, who makes the vain boast (Institutes, 
Lib. I. Tit. IX. 2) that ‘no other people have a power over 
their children such as we have over ours ’. Manu (VIII. 416) 
and the Mahabhfirata 1,88 (Udyoga 33. 64) both state that the 
wife, the son and the slave are without wealth and that what¬ 
ever they acquire belongs to him whose they are. Manu (in 
V. 162) says that ‘ gift (by the father of the bride) is the source 
of (the husband’8) ownership (over her)*. But gradually the 

1180 . i *r. 1 . 116 . 16 . 

1181 . efhwqrfhr: i «r«g»rs$flr* t .«wrt i «rrar 

flgmmvrcd irtftvrac I vftr* XVIl. 30-31 and 36-37. 

1182. Sahara on It. VI. 1. 12 quotes the verse *ttv? ffTWW JW 
itofrm *4 tpr it, which is almost the same as Manu VIII. 416. Compare 
Nttrada VIII. 41. 
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rigour of the father’s power was lessened by other competing 
considerations such as the ideas that the son was the father 
himself born again, and that the son conferred great spiritual 
benefit on the souls of the father and his ancestors by the balls 
of rice offered in iraddha. So gradually the father's power over 
the son became restricted. Kautilya (III, 13) gives the inte¬ 
resting information that mlecchas incur no blame by selling or 
pledging their children, but an arya cannot be reduced to the 
state of slavery. Yaj, II. 175 and Narada (dattapradanika 4) 
both forbid the gift of one’s son or wife. Kstyayana 1183 says 
that though the father has powers of control over the wife and 
the son, he has not the power to sell or make a gift of his son. 
Yaj. (II. 118-119) modified the rule about the son’s acquisitions 
also. Manu VIII. 389 prescribes a fine of 600 payas for aban¬ 
doning one’s mother, father, wife or son when they are not 
sinners. Vide Yaj. II. 237, Visnu Dh. S. V. 113-114, Kautilya 
III. 20 (p. 199) for a similar provision. Manu (VIII. 299-300) 
restricted a man’s power to award corporal punishment for 
misconduct to his wife, son or slave to striking with a rope or a 
thin piece of bamboo. 

One question discussed by dharmasutra writers is whether 
one has ownership over one’s wife and children. In Jaimini 1,84 
(VI. 7.1-2) it is decided that in the Visvajit sacrifice where one 
is to give away all that one has, one cannot give away one’s 
parents and other relatives as one can make a gift only of what 
one is master of. The Mit. on Yaj. II. 175 says ‘ though one 
cannot make a gift of one’s wife or child to another, one is 
still owner of them.’ The Vlramitrodaya 1,85 ( vyavahara p. 567) 
is of the same opinion. On the other hand the Tantraratna 
(of Parthas&rathimisra) says that the word gift with reference 
to the son and the like is used only in a secondary sense viz. 
that of passing to another the power of control over the son 

1183. gjrcv cirfmwt wastrel i w w # 

fag: I ertTVPTH quoted in Vjftw® ('V. p. 132) and qrr. *Tf. III. p. 219. 

1184. d wfctftHvni i v*v vt vg: fvtf^rmmnvvwtrg i vi. 7. 

1-2. say* %vn i a%v i 

1186. *r g«r» wwrorvnSbn^w • gs i g i wfw - 

t ftrar« on *rr. II. 176 ; vv 

SPavruf w w i p. 667 (Jiv. 

wwm); *rvj?tftv unrtvt ng>rivn( i «v. w. p. 92 

( my edition ). 
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or the daughter. The VyavahSramayOkha is also of the 
same opinion. 

Afew words may be said about infanticide. Westermarck 
in his 1 Origin and Development of Moral Ideas * vol. I. (1906 ) 
pp. 393-413 furnishes an exhaustive account of this practice 
in ancient and modern times among barbarous and civilised 
communities from various countries, e. g. in Sparta (for the 
purpose of securing strong and healthy fighters), among the 
Rajputs ( from family pride and fear of the crushing burden of 
expenses at marriage ). 11S * He is wrong in saying that in the 
Yedic times infanticide or exposure of children was practised. 
Rg. II. 29. 1 1,87 is of no use on this point; it says 4 cast off from 
me sin as a woman who secretly gives birth to a child ( casts 
it off).’ This is not a reference to infanticide of children 
born in wedlock, but refers to the exposure of a child by an 
unmarried woman which is clandestinely practised everywhere 
and as regards which even in England a very lenient attitude 
is shown as manifested by the passing of the Infanticide Act 
(12 and 13 Geo. Y. Chap. 18). The most important passage 
on which some European scholars like Zimmer and Delbriick 
rely upon for this proposition is Tai. S. VI. 5.10. 3 1 They go to 
the avabhriha xm (the final sacrificial bath); they keep aside 
the sthalis ( pots) and take up the vessels for v5,yu : therefore 
they (the people ) keep aside the girl when she is born and lift 
up (i. e. greet with pride and joy ) the son \ This simply refers 
to the fact that a daughter was not greeted as much as the son. 
It has nothing to do with exposure or infanticide. That passage 
only expresses the sentiment contained in the Ait. Br. ,,M (33.1 ) 

1186. Vide Tod’s 4 Annals and antiquities of Rajasthan* (Calcutta 
edition ) vol. I. pp. 659-665 (for infanticide among Rajputs), ‘Indian 
Infanticide* by J. C. Brown© ( 1857), Dr. John Wilson’s 4 History of the 
suppression of infanticide in Western India * ( 1855 ) in which he refers 
at length to a prize-essay of Dr. Bhau Daji, written in 1844. Winternitz 
♦Die Frau’ pp. 24-25. Vido the Female Infanticide Prevention Act 
VIII. of 1878 (in India) 

1187. wft I II. 29. 1. 

1188. w WTsfwwfar Tsrni«mf^ iramg frnf amrt 

qr re sr ft t srfar < &. tf vi. 5. 10. 3. The ftm; III. 4 quotes this last 

sentence. Vide Vedic Index, vol. I. p. 487 for references to the views 
of Ziunner and others. 

1189. wwr y wm ’S'T'd f? jffcn gw: «rc*r wrHm • wr. 33.1. 

g yffwr fit® i 159. 11. Compare wg 
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'the wife is indeed a friend, the daughter is distress (or hurailia* 
tion), the son is light in the highest heaven *. The Mahabh&rata 
(Adi. 159. 11) in a similar vein says ‘ the son is one's 
self, the wife is one's friend, but the daughter is indeed a 
difficulty'. But all the same the Orhyasutras like Ap. (15.13 ) 
call upon the father to greet his daughter also with a mantra 
when he returned from a journey, the difference being that 
in the case of the son there is kissing of the son’s head and 
muttering of certain mantras in his right ear. Manu (IX. 232) 
advises the king to award death sentence to him who kills a 
woman, a child or a brtthmana. Manu IX. 130 ( = AnuSSsana 
45.11) expressly says that ‘ just as the son is one’s own self, 
so is the daughter like the son; how can another person take the 
wealth (of the deceased) when his daughter who is his own 
self is there to take it ’ ? Narada 11 * 0 (dayabhfiga v. 50) reasons 
that both the son and the daughter continue the line of the 
father and therefore in the absence of the son the daughter suc¬ 
ceeds as heir. Brhaspati exclaims ‘ the daughter is born from 
the limbs of the parents as much as the son; when she is alive 
how can another take her father’s estate ’ ? B&na, who as a 
great poet had unparalleled sympathy with the emotions and 
feelings of the average man, makes even the king PrabhSkara- 
vardhana say about his daughter what every Indian father has 
felt for thousands of years ‘ this rule of law laid down by some 
one vis. that one’s own children (daughters) sprung from 
one's body, fondled on one’s knees and whom one would 
never forsake, are taken away ail of a sudden by persons 
(husbands) who till then were quite unfamiliar. It is on 
account of this sorrow that although both (son and daughter ) 
are one's own children the good feel sorrow when a daughter is 
born and who offer water in the form of tears to their daughters 
at the very time of their birth ’. A daughter was not greeted 
at birth, not beoause the father had no love for her, but because 

1190. a jrswr i ftfcrr «#twl fvfft ftirnr- 
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he felt that a daughter meant a source of anxiety all her 
life to him. It was the great concern felt for a daughter’s 
well*being in life and her character that made the parents 
anxious that no daughter be born to them. Sooiety expected a 
very high moral rectitude from women and treated lapses of 
men with leniency. This is finely expressed in the R&m&yana 
( Uttara-kfinda9.10-11). Ancient literature did not everywhere 
treat women with scorn and contempt. It has already been shown 
how highly the wife was regarded even in the most ancient 
days as a man’s half. Rg. III. 53. 4 speaks of the wife as a 
haven of rest (jSyed-astam ). The Chan. Up. 11 * 1 looks upon the 
sight of a woman in a dream as very auspioious and as 
prognosticating success in religious rites already undertaken. 
Manu (III. 56 = Anusasana 46. 5 ), though he has said, as will 
be shown later on, some very hard things about women, was 
not unmindful of the honour due to them and says in a 
chivalrous spirit * where women are honoured there the gods 
love to reside; where they are not honoured, there all religious 
acts oome to nought.’ Maidens were regarded as pure (vide 
p. 296 above ) and auspioious. When the king passed through 
his capital it was customary to greet him with fried grain showered 
by maidens (Raghuvamia II. 10). TheSaunaka-kSrik5 m, (ms. in 
Bombay University Library folio 22 b) inoludes a maiden among 
the eight objeots whioh were auspioious. The Dronaparva ( 82. 
20-22 ) mentions numerous objects which Arjuna looked at and 
touched as auspioious when starting for battle, among wbioh 
well-decked maidens are mentioned. Gobhila-smrti II. 163 says 
that one that sees on rising from bed in the morning among 
others a woman whose husband is living is free from all diffi¬ 
culties. The VSraana-purana (14. 35-36) mentions several 
objects which are auspioious when one is about to leave home, 
among'whioh figure brShmana maidens. Vide Sm. C. I. p. 168. 

Some remarks must be made about the times auspicious for 
marriage. In the marriage hymn (Rgveda 11 * 3 X. 85. 13) the 


1191. ft vf% fint Start* i 

firt n V. 2.7-8. 

This passage is the basis of frqrwg sr III. 2. 4. 
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words ooour'the cows are killed on the Aghfts and (the bride) 
is carried away (from her father’s house) on the Fhalgunls’. 
The cow was killed in Madhuparka which was offered to the 
bridegroom on the day of marriage. Or this may be a reference 
to the giving of cows by the bridegroom to the bride’s father 
(as in the form later called Srsa). So it appears probable that 
this is a reference to marriage being performed on the day 
when the moon was in conjunction with the constellation of 
AghSs (i. e. Magha). The two Phalgunls follow immediately 
after the Magha naksatra. There is an eoho of this in the 
Ap. gp. HI. 1-2 which says ‘cows are accepted on the Magh&s 
and (the bride) is carried (to the bridegroom’s house ) on the 
Phalgunls’. This means that the marriage>( probably in the 
Srsa form) is celebrated on the MaghSs and the bride goes from 
her father’s house on the next day after marriage or after 
one day more. The Aiv. gp. ( L 4. I ) says 1,91 that ‘in the 
northward passage of the sun, in the bright half of a month 
and on an auspicious lunar mansion, caula, upanayana, god&na 
and marriage are to be performed and that according to some 
teachers marriage may be celebrated at all times’ (not necessarily 
in northward passage &c). The Ap. gp. (2. 12-13) prescribes 
that all seasons except the two months of Sisira (i. e, Mfigha and 
Ph&lguna) and the last of the two months of summer (viz. Asadha) 
are fit for marriage and all naksatras which are declared to be 
auspicious (or holy). Ap. gr. further 1,95 adds (3. 3)' a father 
who desires that his daughter should be dear (to her husband) 
should give her in marriage on the Nistya (i. e. SvSti con¬ 
stellation ); thus she becomes dear (to her husband ), she does 
not return (to her parent’s house); this is a procedure based 
upon the Br&hmapa passage.’ The Br&hmana passage is Tai. 
Br. I. 5, 2. The Baud. gr. (I. 1. 18-19) is the same "" as Ap. gr. 
about months and adds that the naksatras for marriage are 
RohinI, Mrgaslrsa, UttarS, PhalgunI, Sv&ti; while Punarvasu, 


1194. auyfcnwv# vryvn't » 
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Ti6ya (Pusya), Hasta, Sravana and Revatl are suitable for 
other ceremonies of an auspicious character. The MSnava g£. 
( I. 7. 5 ) says that the naksatras RohinI, M^gasdras, Sravana* 
Sravistha (Dhanistha) and the Uttaras (i. e. Uttarasadha, 
Uttarft PhalgunI and Uttara Bhadrapada) are fit for marriage 
and for taking the bride from her parent’s house and whatever 
other ( naksatra) is declared to be auspicious. KSthaka gr. 
14. 9-10 and VSrAha gr. 10 are similar. The RSraftyana 1,97 
(Balak&nda 72. 13 and 71.24) speaks of marriage being per¬ 
formed on Uttara PhalgunI, of which Bhaga is the deity. The 
MahftbhSrata also speaks of marriage on a naksatra presided 
over by Bhaga ( Adiparva 8. 16 ). The Kausika sutra ( 75. 2-4) 
makes an approach to modern practice when it prescribes that 
marriage should be celebrated after the full moon of Kartika 
and up to the full moon of Yaisakha or one may do as one likes 
but should avoid the month or half month of Caitra . 1198 

Medieval digests introduce many detailed rules derived 
from astrology which it is not possible to set out here. A few 
only will be indicated. The Udvahatattva (p. 124) quotes 
Rajamartanda 1199 and Bhuja-balabhlma to the effect that all 
months are auspicious for marriage except Caitra and Pausa 
and that when a girl is very much grown-up one should not 
wait for auspicious seasons, but she should be given away on 
any day when the moon and the zodiacal sign rising at the 
moment of marriage are favourable, and that one should go 
into questions of auspicious ayana 9 month, day &o. up to only 
the tenth year of girls. The SamskararatnamSla ( p. 460) says 
that as there is conflict among the dicta of sutra and smrti 


1197 . mrr wnr i TOfasrf 

g* n *5^ vz&pixvqi i tot to TOnmh« 

71 . 24 and 72 . 13 . According to the art. I* 1 . 2 . to is the 
of vjrwtTCFJpu. 

1198 . $mSrTOr su Istitot; i i Rj s mjg f 3 

75 . 2 - 4 . 

1199. 1 tot vt*nar$?$ 1 *3 *rr 

* STT^g^T <3 VT I 3T ^tTC 

31 I TOg(%*«^gf% gf^r 1 

isrwfriii 5TO: 3iTOf*<T 5FTO13T3 \ q gTO fawfc 

fTTroron^m: i fort ‘ w i 

35TRTOTT 1 3T3 I p. 124. 

H. D. 65 
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writers about months one should follow the usage of one’s 
country. One should not celebrate the marriage of the eldest 
son with the eldest daugter of a man in the month of Jyestba 
(or on Jyestha naksatra) nor should one celebrate a marriage in 
the month of birth or on the day of birth or naksatra of birth 
(of the eldest son or daughter). Wednesday, Monday, Friday 
and Thursday are the best days of the week, but the Madana- 
pSrijata says that any day is good if the marriage is celebrated 
at night. 1200 In marriage the moon must be in a strong position 
for girls. One should avoid Jupiter being the 4th, 8th or 12th 
from one’s raSi (zodiacal sign in which the moon was at the time 
of birth). The Nirnayasindhu quotes a verse that when the girl 
has reached puberty, then one should not wait till Jupiter is 
favourable, but marriage should be performed even when Jupiter 
is 8th from the zodiacal sign of birth, propitiatory rites however 
being performed for Jupiter. 1201 Upanayana and marriage 
cannot be performed when Jupiter is in the zodiacal sign called 
Leo (Simha), but this applies only to the tract between the river 
Godavari and the Ganges. 1202 From the naksatra and zodiaoal 
sign at the time of birth (in the case of both the girl and the 
bridegroom) certain astrological calculations were made in 
eight ways 1203 called kutas. They were Varna, Vasya, 
Naksatra, Yoni, Graha ( planets governing the twelve r&sis), 
Gana, Bfisi, and Nadi, each later one of whioh was 
more powerful than each preceding one and marks (guna) 
from 1 to 8 were respectively assigned to eaoh of these if the 
conditions laid down were satisfied. Two of these viz. gana 
and nadl are attached great importance even now among brah- 
manas and other classes also and so they may be illustrated 
here, though very briefly. The 27 naksatras are arranged in 
three groups of nine each, each group being assigned to Deva- 
gana, Manusyagana and Raksasagana as follows: 


1200. *T. x. *TT- P- 464 ST WTT^t'TT: nuvftr na) yfit nq q qi ftaui t. 

1201. 'srcgsnm a rotfcrtfrnr- 

a III Pnrvsrdba p. 304. 

1202. i i aw faerst Sta: 

n.vn«m«gw> qlarvi gfyot sut i ftwift aavvit «rr fifa- 

C q. p. 806. 

1203. See ft. q. p. 773 £E. and 3. wr. 519 f£. for 
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Devagftna 

Manusyagana 

Raksasagana 

AsvinI 

BharanI 

Krttika 

Mrga^iras 

RohinI 

ASlesa 

Punarvasu 

Ardra 

Magka 

Pusya 

Purva 

Cifcra 

Hasta 

Uttara 

Visakha 

Svati 

Purvasadha 

Jyestha 

Anuradha 

Uttarasldha 

Mula 

Sravana 

PurvabhadrapadS 

Dhanistka 

Revatl 

UfctarSbhadrapada 

Satataraka 


If the bride and bridegroom are born on naksatras that 
belong to tbe same class out of these three groups it is the best 
thing but if their naksatras of birth belong to different groups, 
then the rules are: it is middling if their naksatras belong to 
the deva group or the human group respectively, or if the bride¬ 
groom’s naksatra being of the devagana or raksasagana, the 
bride’s is of the manusyagana, while if the naksatra of the bride 
is of the rak 9 asa group and the bridegroom’s of the manusya 
type, then death would result. Similarly if the naksatras of 
the pair respectively belong to the deva aud raksasa groups, 
there would be quarrels and enmity between the two. 

For the purpose of nadl the naksatras are divided into 
three groups of nine each, Sdyanadl, madhyanadl and antyanadl, 


as follows: 

AdyanadI 

Madhyanadl 

AntyanSdl 

ASvinI 

BharanI 

Krttika 

Ardra 

Mrgasiras 

RohinI 

Punarvasu 

Pusya 

Asilesa 

Uttara 

Purva 

Magka 

Hasta 

Citra 

Svati 

Jyestka 

Anuradha 

ViSakha 

Mula 

Purvasadha 

UttarSsadha 

Satat&raka 

Dhanistka 

Sravana 

Purvabhadrapada 

Uttarabhadrapada 

Revatl 


If the naksatras of the intended pair belong to the same 
nadl, then that portends death and so there is to be no marriage 
in suoh a case. The respective naksatras of birth in the case 
of the two should belong to different nadls. 
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The anxieties of the girls’ father did not end here. If after 
the marriage was settled but before it actually took place any 
relative in any of the two families died, then the marriage 
agreement was to be broken off according to some writers, but 
Saunaka 1204 mercifully states a more sensible and reasonable 
rule viz. if the father or mother or paternal grand-father or 
paternal grand-mother or paternal uncle, brother or unmarried 
sister of the intended bride or bridegroom dies, or the bride¬ 
groom’s first wife or his son from another wife dies, then only 
it is pralikula and the marriage should not be performed, 
but the death of any one else presents no obstacle. 

If before the rites of marriage begin ( i. e. before the per¬ 
formance of nandlsraddha ), the mother of the bride or of the 
bride-groom has her monthly illness then the marriage has 
to be postponed till she becomes pu re (till the fifth day after 
the illness). 

Forms of marriage: From the times of the grhya sutras, 
dharmasutras and smrtis the forms of marriage are said to be 
eight, viz. Brahma, PrajSpatya, Arsa, Daiva, Gandharva, Asura, 
Raksasa and Pai&Soa ( vide Asv. gr. I. 6, Gaut. IV. 6-13, Baud. 
Dh. 8.1.11, Manu III. 21 = Adi-parva 73. 8-9 ), Visnu Dh. S. 
24.18-19, Yaj. L 58, Narada (strlpumsa, verses 38-39), Kautilya 
III. 1, 59th prakarana, Adi-parva 102. 12-15 (they are described 
but not named); some of these arrange the first four differently, 
e. g. A&v. gr. arranges them as Brahma, Daiva, Pr&japatya and 
Arsa, while Visnu arranges them as Brahma, Daiva, Arsa and 
Pr&j&patya; A6v. gr, I. 6 places PaiSaca before Raksasa. The 
Manava gr. speaks of only two Brahma and Saulka (i. e. Asura), 
probably beoause these two were the forms most current. Ap. 
Dh. S. (II. 5. 11. 17-20—11. 5.12. 1-2) speaks of only six, 
omitting PrajfLpatya and PaitSca; while Vas. Dh. 8. L 28-29 
expressly says that there are only six forms of marriage viz. 
Brahma, Daiva, Arsa, Gandharva, Ksfitra and Manusa (the 
last two being the same as Raksasa and Asura). It is 
impossible for want of space to set out the various definitions 
of the several forms given by the several authors. There is 
general agreement on the special characteristics of eaoh and it 
is sufficient to point out these as given in Manu III. 27-34. 
___ 

1204. stW: i ffort mat faauttf i ffigwr: «ft stm 

i faJhriltwj in ijfS j. 8ii. 
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The gift of a daughter, after decking her (with valuable 
garments) and honouring her ( with jewels &o.), to a man 
learned in the Vedas and of good conduct, whom the father of 
the girl himself invites, is called Brahma. When the father 
gives away his daughter after decking her (with ornaments &c.) 
to a priest, who duly officiates at a sacrifice, during the oourse 
of its performance, it is the Daiva form. 1309 When there is 
a gift of one's daughter, after taking one pair of cattle ( a cow 
and a bull ) or two pairs only as a matter of fulfilling the law 
(and not as a sale of the girl), that is named the arsa form. 
The gift of a daughter, after the father has addressed (the 
couple with the words * may both of you perform your religious 
duties together ’) and after he has honoured the bride-groom 
( with Madhuparka &c.), is declared to constitute the Prajapatya 
form. Yaj. I. 60 calls this 1 kaya', because in the Br&hmana 
works ‘ ka' means ‘ Prajapati \ When the girl is given away at 
the father's will after the bride-groom gives as much wealth as 
he can afford to pay to the relatives of the girl and to the girl 
herself, that is called the Asura form. The union of a girl and 
the bride-groom by their mutual consent is known as Gandharvo, 
which springs from the passion of love and has intercourse as 
its purpose. The forcible abduction of a maiden from her 
house, while she weeps and cries aloud, after her kinsmen have 
been slain (or beaten), wounded and (their houses or fortresses) 
are broken open, is called the Rftksasa form. When a man has 
intercourse with a girl stealthily while she is asleep or intoxi¬ 
cated or disordered in mind (or unconscious), that is the Pai&tca 
form, whioh is the basest and the most sinful of all forms. 

In the first four forms there is the gift of the girl ( icanyadSna) 
by the father or other guardian to the bride-groom. The word 
‘dana’ here is used in a secondary sense (as stated above on p. 504) 
viz. in the sense of transfer of the father’s right of guardianship 
and control of the maiden to the husband. All gifts are to be 
made with water in the case of brahmanas as stated by Manu 


1205. Baud. Dh. I. 11. 5 ffsrmus *fbrar*Ttwwrlff% sgftrst w i 
According to him the girl booomes part o£ the daksinll (fee) for 
officiating. But in the Vedas and Srauta sfitras a bride is nowhere 
spoken of as dak?ipS. MedbStithi on Manu III. 28 is against the idea 
of the bride being part of the sacrificial fee. VilvarUpa also says so; 
but AparSrka p. 89 holds that the girl is given as fee. 
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(III. 35 ) and Gaut. V. 16-17. 1208 Similarly in all the four forms 
where there is kanyadana the girl is to be well dressed and 
decked with ornaments. The essence of the brahma form is 
that the girl is given without receiving anything from the 
bride-groom, who is invited and honoured by the girl’s father. 
It is called brahma either because brahma means the holy 
Veda and this mode being sanctioned by the most ancient texts 
it is the holiest and best form, or brahma means dharma and 
being the best of all forms it is called brahma (vide Smrtimuk- 
taphala part I. p. 140). In the arsa form a pair of cattle is 
received from the bride-groom and it is somewhat inferior to the 
brahma form. But the pair is given not as a price (i. e. there 
is no purchase), but because that is one way of effecting a 
marriage laid down by the sastras ( vide the passage quoted 
above at p. 504 4 therefore one should give a hundred cows &c ’ 
and Ap. Dh. S. II. 6.13.11, which is opposed to Vas. Dh. S. I. 36 ) 
and the gift is made to show one’s regard for the girl (vide Manu 
III. 53-54 X The daiva form is only appropriate to brShmanas 
as only 1207 a brShmana could officiate at a sacrifice. It is so 
called because the bridegroom is engaged at the time in rites 
for the gods and it is inferior to the brahma inasmuch as in it 
there is some trace of benefit to the father ( that the priest may 
do his best in the rite for the gods ). Govindasvamin on Baud. 
Dh. S. says 4 the bride is in this form part of the sacrificial fee 
In all forms of marriage the husband and wife have to perform 
all religious acts together, as forcibly put by Ap. Dh. S. 1208 
(there is no separation between husband and wife, since from 
the time of taking the hand of the wife there is joint perform¬ 
ance of all religious actions). But in the Prajapatya the 
words used indicate according to the commentators ( vide Sam. 


1206. i ^ i V. 16-17. 

Strabo (XV. 1. 54 ) refers to purchase of a wife in exchange for two 
oxen. 

1207. <pTw§*<frfr *.qra- 

wwnf i. s ronfg R r wTuron \ & 

rrfih i on ^rr I. 59-60. 

1208. smnrqnfof frwft rare > <n f qi i r ^ o n % Hgc# i tot 

<9 I 3TPT. *r. If. 6 . 13. 16-18. About srrsnw the qft. 
(p. 732 ) quotes the “ are n ftrrly 

tot^to 

nwft i n *rrat arot sftwvt vfare;»arr g mre rafoft wt garret wrm 

m ii i 3 i* the tf. *. p.852 

quotes the first two views as those of 
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Pr. p. 852 and Haradatta on Gaut. IV. 5 ) one or more of several 
things, viz. that the husband will remain a house-holder all his 
life and will not become a recluse while the wife is living or 
that he will not marry another wife i. e, it will be a strictly 
monogamous marriage which is defined in Hyde v. Hyde (1866), 
P. and M. p. 130 as * the voluntary union for life of one man 
and one woman to the exclusion of all others 1 ( p. 133 ), or that 
he will associate the wife with himself not only in sacrifices 
but also in works of charity (like building tanks, wells &c.). 
This form is inferior to brahma in that the father, as it were, 
makes a special stipulation with the bride-groom, while in the 
brahma there is no such special stipulation, but the bride-groom 
promises that he will not break faith with his wife in the 
matter of the three purusarthas, dharma, artha, kama. 1E0# 

In the asura form there is practically a sale of the girl for 
money or money’s worth and so it is not approved. The 5rsa is 
distinguished from asura in this that in the latter there is no 
limit to what is taken from the bride-groom, while in the former 
a pair of cattle is offered as a matter of form. In the gSndharva 
there is no gift by the father; on the contrary the father’s 
authority is set at naught by the girl for the time being. Marriage 
was a sacrament according to ancient sages, and its principal 
purposes as stated above (pp. 428-29) were the acquisition of merit 
by the performance of religious duty and of progeny. In the 
gSndharva form the principal object was gratification of carnal 
desires and so it is held inferior to the first four forms and is 
disapproved. This kind of marriage is so called because it is 
prompted by mutual love and the Gandharvas were known to 
be libidinous, as the Tai. S. VI. 1. 6. 5 (strlkSma vai Gandharvfi^) 
and Ait. Br. V. 1 state. In this form at least the girl’s feelings 
are consulted. In the raksasa and the paisaca, there is no gift 
by the father and both are or may be against the wish of the girl. 
The forcible carrying of the girl is the essence of the r&ksasa 
(even if there is no fight because the girl’s father takes no 
retaliatory steps in fear of the abductor’s strength). It is 
called raksasa because raksasas (demons) are known from 
legends to have been addicted to cruel and forceful methods. 
The paiSSca is so called because in it there is action like that of 
piiacas (goblins ) that are supposed to act stealthily by night. 

1209. * ii i qff wiff w yrft w i > vr^con 

VI. 1.17. The tf. sr. ( pp. 848 and 852 ) says that these words occur in 
the on wrgrfrft. 
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It is not to be supposed that when ancient sages held that 
raksasa and paisiaoa were forms of marriage, they legalized 
marriage by capture or stealth. What they meant was that 
these were the means of securing 1210 wives and that there are 
not really eight kinds of vivahas , but rather there are eight 
ways in which wives may be secured. It is for this reason 
that Vatsa says that if a fine girl cannot be secured by any 
means she may be approached even in private by stealth and 
married. The sages condemned in no measured terms the 
paiSaca. From the fact that Apastamba and Vasistha both 
ignore the PaiitSoa and Prajapatya it may be inferred that these 
two had ceased to be recognised by their time and that the other 
sages enumerated them only because they appeared in ancient 
works and for the sake of completeness of treatment. Vasis^ha 
(17. 73 ) expressly repudiates the idea that legal wifehood can 
arise by forcible seizure of a girl * if a damsel 1211 has been 
abducted by force and not wedded with sacred texts she may 
lawfully be given to another man (in marriage ); she is just 
as good as a maiden \ The smrtis out of regard for the future 
welfare of the girl preferred to blink at the wrong done, but 
insisted upon the abductor or stealthy seducer performing the 
rites of homa and saptapadi in order to confer on the girl 
wronged the status of a legally married wife. But if the 
wrong-doer was unwilling to do this they recommended that the 
girl may be given to another in marriage and pronounced very 
heavy punishments for the abductor or seducer of a girl ( vide 
Manu VIII. 366 and Yaj. II, 287-288 )• Sir Gooroodas 

Banerjee 1818 rightly expresses surprise at Macnaughten’s saying 
that fraud was legalised by the Hindu Law in the case of the 

paisaca form. Manu VIII, 366 says that if a man has inter¬ 

course with a girl of his own caste with her consent, he will 
have to give a fee to the father if the latter so desires and 

1210. w f%vnri f^vr^T w gwfSqre- 

t frwr ojm n g VIII. 366; wvfv&rwrtvi 

fivrtw wt fitwigrr urt f^rar n vrw quoted in (swi®) p. 142; tf. 

p. 861; p. 735; HTW allows the only to k^atriyas and othora 
(not to WTHWs). 

1211. agarr sfvt w i r wt w?vr 

ifire 17. 73. This is also A t*. IV. 1. 17 and it is quoted and 

explained by on in. I* 69. 

1212. Vide 4 Marriage and strldhana ’ (5th ed. of 1923 p. 94). 
Maonaughten in his ‘Principles and Precedents of Hindu Law * p. 60 
aaid so in a note. 
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Medhatithi 1215 adds that if the father does not desire money 
the lover will have to pay a fine to the king, that the girl may 
be given to hirfi or if she has lost her love for him, she may be 
given to another and if the lover himself wants to discard her 
he should be forced to accept her (as a wife). N&rada ( strl- 
pumsa, verse 72 ) similarly says that if a man has sexual inter¬ 
course with a maiden who is a consenting party, then there is 
no offence, but he must marry her after decking her ( with 
ornaments) and treating her with honour. 

The Sm. C. and other digests state that in the gandharva, 
fisura, raksasa and paisaca homa and saptapadi are necessary 
and they quote Devala and the Grhyaparisista in support. The 
Mahabharata (Adi. 195. 7) 1814 expressly says that even after 
svayamvara religious rites had to be performed. Kalidasa in 
RaghuvamSa YII describes how after the svayamvara of Indu- 
matl the principal religious rites of madhuparka, homa, going 
round the "fire, panigrahana took place. Since A&valayana first 
speaks of eight forms and then prescribes the performance of 
homa and saptapadi, he implies that these are necessary in 
all forms. 

The smrtis contain several views about the suitability of 
these eight to various varnas. All are agreed that the first four, 
brahma, daiva, arsa and prajapatya, are the approved forms 
(praSasta or dharmya). Vide Gaut. IV. 12, Ap. Dh. S 

II. 5.12. 3, Manu III. 24, NSrada (strlpumsa, verse 44) &o. Most 
say that each preceding one out of the first four is superior to 
each succeeding one and that thus brahma is the best ( vide Ap. 
Dh. S, II. 5. 12. 4, Baud. Dh. S. I. 11. 11). Almost all are 
agreed that paisaca is the worst. Manu III, 23-26 refers to 
several views. One view is that the first four ( brahma &o.) are 
the proper forms for brahmanas ( Baud. Dh. S. I. 11.10, Manu 

III. 24). Another view was that the first six ( out of the eight 
i. e. ail except raksasa and pai&aoa ) are allowed to brahmanas 
and the last four to ksatriyas, and the gandharva, fisura and 
pai&aca to vateyas and Sfidras ( Manu III. 23 ). A third view 
was that prajapatya, gandharva and asura may be resorted to 

1213. 3TOVT I vrvrfh I 3TO 

sn t iwr v* %vr i srr i r mx r r i 

UTfPnnvs i fcuf on VIII, 367 ; $ tRVilivt 

t flkwitiw (gftpr® verse72). 

1214. hv ftsrrvgwiwrwrcwi?) i 195.7. 

H. D. 66 
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by all varnas and paisSoa and asura should not be resorted to 
by any one of any varna (Manu III. 25 = Anusasana 44.9-10), 
but in another verse (III. 24 ) Manu allows asura to vaiSyas 
and 6udras ,8U \ Manu mentions the view that the gandharva 
and raksasa are proper ( dharmya) for a ksatriya or a mixture of 
these two viz. where the girl loves the bride-groom, but her 
parents or guardians disapprove or cause obstacles and the 
lover takes away the girl after a fight with her relations (Manu 
IIL 26 and Baud. Dh. S. Ill. 13). Baud. Dh.S. ,J ' 5 (1.11.14-16) 
recommends asura and paisaca to vaisyas and sudras and 
assigns the interesting reason ‘ for the vai&yas and &udras do 
not keep their wives under restraints, they having to do the 
work of ploughing and waiting upon (the other varnas) 
Narada (strlpumsa, verse 40) says that gandharva is common to 
all varnas. The Kamasutra (HI, 5. 28) first speaks of the 
brahma as the best (following the view of the dharmasastra 
writers) and then, true to its own particular subject, gives its 
own opinion that gandharva is the best (Kamasutra 
III. 5. 29-30). 

The gandharva form was very much in vogue among royal 
families. In the Sakuntala, ,iI6 Kalidasa gives expression to 
this practice. In the Mahabharata 1,17 Krsna says to Arjuna 
who was in love with Subhadra that carrying away by force 
one’s lady-love is commended in the oase of valiant ksatriyas. 
In the Sanjan plates of Amoghavarsa (dated iake 793) it is 
stated that Indraraja married the daughter of the Calukya king 
at Kaira by the raksasa form of marriage ( E. I. vol. 18, p. 235 
at p. 243 ). Another and a very famous historic example of the 
raksasa form is the forcible abduction after a most dashing 
and valiant fight by Prthvlraja Cohan of the daughter of 


1214 a. wfgrr fffi vfls nvrT f l iifog oT m vrtfrjT v/asoTnrfannvgu- 

vs ■ vRomavt i vRorv: 

I SEffirw® I. p. 87; the same words occur in ^ i a^Vhm» g p. 145; 
vide Tgiftmr p. 129 also. 

1215. varrtrev) i wreR* • 

i vf. s- I. ll. 14-16. 

1216. nrvuuw f^vftrvr «nrsfl VHrfWvem i vRo flg i yn s filfRrsrrfit- 

•rR^trit n III. 

1217. jw«t vwf wrft wfeviwt i ftvrvkg: srffr*) 

ftjs M 219. 22. 
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Jayacandra, the king of Kanoj. 1218 It is said that the daughter 
of Jayacandra was a consenting party; in that case this would 
be a mixture' of the two forms of gandharva and raksasa 
(compare Manu III. 26 ). 

The svayarhvara very often spoken of in the dharraadastras 
was praotically the gandharva as stated by the commentary 
Vlramitrodaya. 1319 It had several varieties. The simplest 
form of svayamvara occurs when, as described by Vas. Dh. S. 17 # 
67-68, Manu IX. 90, Baud. Dh. S. IV. 1. 13, a girl, who 
attains puberty and whose father does not find a proper 
husband for three years, herself seeks her husband (or after 
three months from puberty according to Qaut. 18. 20, Visnu 
Dh. S. 25. 40-41 ). Yaj. I. 64 also recommends svayamvara to 
every girl when there is no parent or other guardian who can 
find out a worthy husband for her. When a girl chose her own 
husband as above she had to return all ornaments given to her 
by her parents or brother and the husband who married her had 
to pay no iulka ( dowry ) to the father as the latter lost his power 
over her by not giving her away in time ( vide Oaut. 18. 20 and 
Manu IX. 92). This simple svayamvara was applicable to 
girls of all castes. Savitrl indulged in this kind of svayam¬ 
vara, when she went about in a chariot to find out a suitable 
husband for herself. But the svayamvaras described in the 
two great epics are often most elaborate and spectacular affairs 
and were confined to royal families. The Adiparva says 
that ksatriyas commend svayamvara and resort to it, but they 
prefer a girl who is carried off after subduing her relatives. 
Bhlsma carried off the three daughters of the king of Kadi and 
got two of them ( Ambika and Ambalika ) married to his ward 
Vicitravlrya. 1320 The svayamvara of Slfca or DraupadI did not 
depend upon the will of the bride, but the bride was to be 
given in marriage to whomsoever showed a certain skill as a 
warrior. In the case of DamayantI it was a real choice of her 
husband by her (Yanaparva 54 ff.) though she chose Nala in a 
vast and splendid assembly of royal suitors. KSlidSsa also 

1218. Vide Imperial Gazetteer of India, vol. II. pp. 314-315 
(in 1908 ); Tod’s Annals and Antiquities of Rajasthan Vol. II. p. 834. 

1219. r# it ^ hpW# efwvnrcvb pnmwrac 

ft ftafi w *TT«r$ vroh t irnwrfforor m i 

gffcflHftq fv on *rr. I. 61. 

1220. 3 xxzmu ^ i jw 3 

*rf%*rs«102.16. 
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gives us a fine description of the svayamvara of Indumatl in 
the RaghuvamSa. Bilhana in his Yikram&hka-devacarita 
( canto IX) gives a description of the historic svayamvara of 
Candralekha ( or CandaladevI) daughter of the Sil&h&ra prince 
of KarahSta (modern Karad), when she chose Ahavamalla or 
Vikramahka, the Calukya king of Kalyana (latter half of 11th 
century). Suoh a svayamvara, it appears, was thought to be 
unsuitable to brahmanas according to the Adiparva. 1331 In the 
Kadambarl (Pflrvabhaga, penultimate para) Pattralekha says 
that svayamvara is ordained in the DharmaSastras. 1331 

The Ap. Dh. S. II. 5.12. 4 makes a general statement that 
the progeny of a couple partakes of the character of the form 
in which they were married 1335 (i. e. if the marriage is in the 
best or in an approved form the son is good; if the marriage 
is in a condemned form, the son bears a low character). Manu 
(III. 39-42 ) expands the same idea by stating that sons born of 
marriages in the brahma and other three forms are full of 
spiritual eminence and are endowed with beauty, virtues, 
wealth, fame and very long life, while sons of marriages of the 
other four forms are oruel, are liars, haters of the Yeda and of 
dharma. Some sutras and smrtis state how many generations 
are rendered holy by a son born in one of the first four forms. 
For example, Asv. gr. ( I. 6) says that a son born of parents 
married in the brahma, daiva, pr&japatya or arsa forms respec¬ 
tively brings purification to twelve descendants and twelve 
ancestors on both sides (i. e. his father’s and mother’s), to ten 
descendants and ten ancestors on both sides, to eight descen¬ 
dants and ascendants on both sides and to seven descendants 
and ascendants. Manu (III. 37-38 ) and Yaj. (I. 58-60) put 
the matter somewhat differently. According to them the son of 
a brahma marriage brings purification to ten paternal ancestors, 
to ten male descendants and to himself (in all 21), of the daiva 
marriage to seven paternal ancestors and seven male descen¬ 
dants, of the prajapatya marriage to six male ancestors, to six 
male descendants and to himself (in all 13), of the arsa marriage 
to three male ancestors and three male descendants. Qaut. 


1221. w w SIS' i srRjviwrfihfW' nfinrf 

«nts i au%r$ 189. 7. 

wuvrin it vts santcVs vtfnr i afi? 

I SiT^afr, ffapi, para 225 ( of my edition ). 

1223. v*ngart i^nawngarr vwr nvft i wrv.«?. II. 5.12. 4. 
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(IV. 24-27 ) has similar provisions. Commentators like 
ViSvarQpa and Medhatithi explain that these verses are not to 
be taken literally. They merely praise the extreme desirability 
of the brahma form. Visvarupa,however, alternatively proposes 
that one may accept the texts of the holy sages as literally true, 
following the dictum of Sahara that there is nothing too heavy 
( or impossible ) for a holy text. ,m One may laugh at these 
texts about the virtues of the several forms of marriage, but 
they are really intended to emphasize the high importance to 
the future of the race and to society of noble ideals of marriage, 
of morals and of a decent and peaceful mode of life. 

The forms of marriage have their roots deep down in the 
Vedic Literature. Bg. X. 85 gives expression to a marriage in 
the brahma form (there is kanyaddna and so forth ). The asura 
form (by payment of money ) is referred to in Bg. 1.109. 2 and 
Nirukta VI. 9 (quoted above in note 1175). The gandharva form 
or svayamvara is indicated by Bg. X. 27.12 (quoted above p.439) 
and Bg. 1.119.5. The story of Syava^va narrated in the Brhad- 
devata (V. 50) in connection with Bg. V. 61 makes an approach 
to the daiva form. It is related in the Brhad-devata that Atreya 
Arcananas who officiated as a priest at a sacrifice for king 
Bathavlti asked for his son Syavatva the hand of the king’s 
daughter. 

In modern times two forms are in vogue, the brahma and 
asura. In the brahma form it is a gift of the girl pure and 
simple; in the asura form it is like the sale of the bride for 
pecuniary consideration paid to the father or other guardian for 
his benefit. If this element of pecuniary consideration paid to 
the guardian.exists, its effects cannot be undone by the form of 
a gift being gone through. 1255 The gandharva form is said to 
be obsolete now, yet in some cases before the courts it has been 
held that it is still in vogue. m * There can be no gandharva if 
the girl is a minor. Further if a widow remarries, that marriage 


1224. i l srwvft vt yg< r tgn$tn - 

i vraftvreitww?! i w srrungwiftov- 

ifsg'rcftrRft vjpi t trur ^ WRrsm ■ w ft s t 

on vr. I. 58. The words «ift...wiXTft<T ore from $ntv*8 WT«V on ^r. III. 2, 9, 

1225. Vide Chunilal v. Surajram 33 Bom. 433 at p. 438; Hira 
v . ffansji Pema 37 Bom. 295 at p. 299; Kailasanatha v. Pqrasakthi 
58 Mad. 488, 491. 

1226. Vide 12 Mad. 72; 17 Patna 134, 141; but in A.I, R. 1930 
Oudh p. 426 it is held that the gSndharva form is obsolete. 
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will be ordinarily regarded as gandharva, because there will be 
no gift of a kanya (as she is a widow ) and beoause she herself 
will generally arrange such a marriage. 

Before proceeding to set out in detail the ceremonies of 
marriage, it would be best to analyse the contents of Rgveda 
X. 85, which is a marriage hymn redolent of the highest 
ideal of marriage and conjugal felicity and several verses 
of whioh are reoited even now in the marriage rites. The 
hymn refers to a mythical marriage of SuryS, daughter 
of Savitr, with Soma and the important features of the 
marriage, though not arranged in a regular sequence in the 
hymn, are: the two 5ivins went to ask for Surya as a bride for 
Soma 1217 (verses 8-9); Savitr agreed to give her (v. 9 ), the 
bride-groom was treated with honour, presents were made to 
him and cows were killed for (or presented to) him; Soma 
took hold of her hand with the verse (36) * 1 1222 take thy hand 
for prosperity (or love) so that you may grow to old age with 
me thy husband; the gods, Bhaga, Aryaman, Savitr, the wise 
Pusan have given thee to me for performing the duties of a 
house-holder the bride is a gift by her father in the presence of 
gods and the fire (v. 40-41); the girl passes from the dominion 
and control of her father and becomes united with her husband 
(v. 24); the bride is blest as follows: ‘may you stay here 
together, may you not be separated, may you compass all life 
(long life), happy in your own house and playing with your 
sons and grandsons; O Indra 1 make her endowed with worthy 
sons and prosperity; bestow on her ten sons and make her 
husband the eleventh (male); may you be queen over your 
father-in-law, mother-in-law, over the husband’s brother and 
sister (vv. 42, 45-46)’. ,22 * Among subordinate items it is 
noteworthy that Raibhya was sent along with SuryS as her 
friend ( anudeyi ) to make her time not hang heavy on her hands 

1227. *ftar v<j 3 w«[f*nTPsm 5 *tT wt i vstA star*#} wrar wPhn- 

N sg. X. 85. 9. Tbe word vt here and in some of the grhyaslltras 

atso ( e. g. ip. gr. II. 16 ) means those who ask for the girl on behalf 
of the bride-groom. 

1228 . 7»>nA it wnmrsrv *tot i ntfr wfor trfarr 

grPwitf wtys ft pw iv %*T: « *?• X. 85. 36. In the anv. w. vnr. 1.3. 3 
the reading is g i remwm (f° r worthy progeny ) instead of mWiwv- 

1229. vfe ftwrugufesSH l vflcswft gsHicyfliillgWa) f* 

* t*t HTTtwjf g»rnt TO 1 yuw l * 

X. 85. 42, 45-46. 
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( v. 6 ) when she first went to her husband’s family (just as in 
modern times in Western India some woman accompanies the 
bride for a few days as patharakhii ? ‘one who guards*), that even 
a female servant accompanied Surya. 1230 

In connection with the rites of marriage it is necessary to 
observe that the greatest divergence prevailed from very 
ancient times. A&v. gr. (I. 7.1-2 ) says * various indeed are the 
observances of ( different) countries and villages; one should 
follow those in marriages; what, however, is common (to all 
or most) that we shall declare*. Similarly Ap. gr. (2.15) 
declares * people should understand from women ( and others ) 
what procedure is (to be observed according to custom)’ and the 
commentator SudarsanS-carya notes that certain rites like the 
worship of planets, ankuraropana and the tying of pratisara 
(the marriage string or ribbon round the wrist) are usual and 
are performed with Vedic mantras, while others like Nagabali, 
Yaksabali and the worship of IndrSnl are performed without Yedic 
mantras. The Kathakagrhya 25. 7 allows usages of countries 
and families to be observed in marriage and the commentators 
mention several such usages. As the grhya-sutra of Aivalayana 
contains perhaps the shortest account of marriage rites and as 
that sutra is probably the most ancient among the grhya sutras 
I shall set out below the entire ceremony of marriage from that 
sutra Then a few important details from other grhya sutras 
will be added and it will be pointed out how in modern times 
a marriage is celebrated, particularly among higher classes. It 
must be remembered that there is not only great divergence as 
to the number of separate ceremonies that constitute the 
sarhskHra of marriage, but the sequence of even the most 
important ceremonies is different in the several sutras and the 
mantras also are different (though some like Rg. X, 185. 36 
are common to all). It is remarkable that out of the 47 verses 
of Rg. X 85, the A.p. Mantrapa^ha employs as many as 29 
( most of which are quoted in connection with marriage ). The 
main outlines of the marriage samskSra show a remarkable 
continuity for several thousand years from the times of the 
Rgveda down to modern times. 

The AAv. gr. (I. 7. 3-1. 8.) deals with all the marriage rites 
as follows t: Having plaoed to the west of the fire (that is 

1230. foreftqgfrft WTTTgfcn X. 185. 6. means 

tpflFTT and means qrtfV. 

f Vide Appendix for text under note 1230, 
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kindled on the altar as described already) a mill-stone and to 
the north-east ( of the fire ) a water jar, he should offer sacrifice 
( with the sruva ), while the bride takes hold of him (touches his 
right hand). Standing with his face turned to the west, while 
the bride is sitting and has her face turned to the east, he should 
seize only her thumb with the mantra ‘I take hold of thy hand 
for happiness* (Rg. X. 85.36 quoted in note 1228), if he desires that 
only male children be born to him; he may seize her other fingers 
if he is desirous of female children ; he may seize her hand on 
the hair side together with the thumb if he be desirous of both 
(male and female children X Leading her thrice round the fire 
and the water jar so that their right sides are turned towards 
(the fire &c.) he murmurs 1831 *1 am ama (this), thou art sa 
( she ), thou art sa, I am ama ; I am heaven, thou art the earth; I 
am the saman , thou art the rk . Let us both marry here. Let us 
beget offspring. Dear to each other, bright, having well disposed 
minds, may we live for a hundred years ! 9 Each time he leads 
her round (the fire) he makes her tread on the stone with (the 
words) 1 tread on this stone; be firm like a stone; overcome the 
enemies; trample down the foes*. 1218 Having first poured 
clarified butter over her joined hands, the bride’s brother or some 
one who is in the place of brother pours fried grain twice over 
the bride’s joined hands, three times in the case of those whose 
gotra is Jamadagni (i. e. if the bridegroom is of that gotra). 
Then he pours clarified butter over what has been left of the 
kavis (sacrificial material or offering) and over what has been cut 
off (separated from the aggregate ). This is the rule about the 
portions to be cut off (in every case where there is avadana)} m 
With the following verses (reoited by the bride-groom) 


1231. Vide the game passage with slight differences quoted on p. 202 

in the GarbbBdhSna ceremony from the Br. Up. VI. 4. 20; theTai. Br. IN. 7.1 
has the word* ‘awjSTT c^i ^»TOTOTO** 1 * l tnw WTOT* I 

ijwt* t uwnwr* fpfivrvnr t 1 

1232. In the 3TTV. *r. VT3F I- 5. 1. this mantra is eufaTOTOFrrWTOTO 

.TO I stfvrfite gTOTO; To** « >. 

1233. The two portions of luja (fried grain ) poured into the 

bride’s bands together with the first pouring of ffjya ( called ) 

and the subsequent pouring of Sjya ( called rorntaTTW ) constitute the 
four avattas or portions cut off from the material for havie. The descen¬ 
dants of Jamadagni are vstottos (vide above p. 490); therefore 
three portions of Inja are to be poured out (in order to make with 

and qnrfTOHW, five amttat ). For these terms (Wff***T and 
UWTTOtT ) vide I. 7. 2. 7-8. 
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viz. ‘ to god Aryaraan the girls offered sacrifice; may lie 
the god Aryaman loosen her from this (i. e. her father’s ) and 
not from that place (the bride-groom’s), svaha 1 to god Varuna 
the girls have offered sacrifice; may he, god Varuna &c. To 
god Pusan the girls have offered sacrifice, to Agni; may he, 
god Pusan &o. ; with these (the bride) should sacrifice (the 
fried grain ) without opening her joined hands, as if they were 
the spoon called sruc. Without going round the fire the 
bride sacrifices fried grain a fourth time silently with the 
neb of the iurpa ( winnowing basket) towards herself* Some 1 * 24 
lead the bride round each time after fried grain has been 
poured out, so that the two last oblations do not follow imme¬ 
diately after each other. Then he loosens her two looks of hair 
if they are made up (that is if her hair has been bound round 
on two sides with two tufts of wool), (the right one) with the 
mantra ‘I release thee from the fetter of Varuna’ (Ijtg. X. 85. 24) 
and the left one with the following mantra ( Rg. X. 85. 25 ). 
Then he causes her to step forward in a north-eastern direction 
seven steps with the words * may you take one step for sap, 
second step for juice ( or vigour), third step for the thriving 
of wealth, fourth step for comfort, fifth step for offspring, 
sixth step for seasons, may you be my friend with your seventh 
step ! May you be devoted to me; let us have many sons, may 
they reach old age*. 1835 Bringing the heads of the two 
( bride and bride-groom ) together, he (the ac&rya) sprinkles 


1234. The first view requires that leading the bride round the fire, 
making her tread on the stone and the offering of fried grain are each 
repeated thrice ; so that when the offering prescribed here for the 4th 
time is made, it follows immediately on the third offering of lajas. 
Other teachers made the bride first offer Idjas f then she was lod round 
the fire. When this was done the 4th oblation of lajas would not coino 
immediately after the third oblation of lajas , but after she went round 
the fire the third time. The Gobhila gr. II. 1. 14 prescribes that the fried 
grain to be offered into fire is mixed with tendrils of the 4ami plant and 
KSlidSsa ( in Raghuvamda VII. 25-26 ) refers to dam! and lajas . 

1235. This (the WHV^-taking seven steps together) is the most 

important rite in the marriage samskSra. We have to understand 
after each sentence * jp* t ysRipft w* These words occur in 

all grhyasfitras, e. g. vide Ap. M. P. I. 3. 7-14 and Ap. gy. 4. 15-16, 

gy. I. 14. 6, P5r. gx. I. 8, Gobhila gr. II. 2. 11, Hir. gr. I. 21. 1 &c. But 
there are slight variations as well. For example, gnw*, *FC£nsT, f^nyo 
and substitute trgpw: for sTWWo while the first three of these 

and JTpnr and add Rs g w r (or in HTSTT^T) after 

each of the seven clauses. q-fTOTC reads WHVfT for WWT OTTJjft 

H. D* 67 * 
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their heads with water from the water jar. And the bride 
should dwell that night in the house of an old br&hmana 
woman whose husband and children are alive. ,8! ‘ When she 
(the bride) has seen the Pole star, the star Arundhatl and the 
seven sages (the constellation of Ursa Major), let her break 
her silence and say ‘ may my husband live and may I secure 
offspring V w If (the newly married couple) have to make a 
journey (to their home in another village), let him cause the 
bride to mount a chariot with the verse ' may Pusan lead thee 
from here holding thy hand ’ (Rg. X. 85. 26); he should make 
her ascend into a boat with the hemistitch * carrying stones 
(or the river oalled Asmanvatl) flows; get ready ’ (Rg. X 53. 8) 
and let him make her descend from the boat with the following 
hemistitoh; if she weeps let him pronounce the verse * they 
weep for the living ’ (Rg. X. 40. 10). They constantly carry 
the nuptial fire in front. At pleasing places, trees and cross 
roads, let him mutter * may no way-layers meet us* ( Rg. X. 85. 
32). At every dwelling place (on the way) let him look at 
the onlookers with the mantra ‘ this newly married bride 
brings good luck * (Rg. X. 85. 33 ). He should make her enter 
his house with the verse' here may happiness increase unto you 
through offspring * (Rg. X. 85. 27). Having kindled with fuel 
sticks the nuptial fire and having spread to the west of it a 
bull’s hide with the neck turned towards the east and the hair 
outside he makes oblations, while she (the bride) is sitting 
(on that hide) and takes hold of him, with the four verses 
(one oblation with each verse) ‘ may Prajapati create offspring 
to us ’ (Rg, X, 85. 43-46); and then he partakes of curds with 
the verse ' may all the gods unite our hearts ’ (Rg. X. 85. 47) 
and gives (the remaining curds) to her or he besmears the 
heart (of both) with the rest of the ajya ( with part of whioh he 
had already sacrificed). From that time they should not eat 
fc?8ra ma and lavaria, should observe oelibacy, wear ornaments 
and sleep on the ground (not on cots) for three nights or twelve 
nights or for a year according to some (teachers); thus (those 

1236. This rule has no application if the bride and the bride-groom 
belong to the same village. But if they belong to different villages and 
the newly married couple have to stay somewhere for the night on 
their journey then this rule applies. 

1287. This indicates that after the homa is finished, the bride is to » 
observe silence till she sees the Pole star. 

1238. For the meaning of kfUra and Javana see note 723 above. 
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teachers say) a rsi will be born as a son (to them ). When he 
has fulfilled these observances he should give the bride’s shift to 
a brShmapa who knows the Surya hymn (Bg. X. 85) and food to 
brahmanas. Then he should cause the brahmanas to pronounce 
auspicious words. 

In this description of the samskara of marriage there are 
three parts. There are certain rites that are preliminary, there 
are then a few rites that are of the essence of the samskara viz. 
panigrahana, homa, going round the fire and the saptapadl, and 
there are certain rites like the seeing of the Foie star &o. that 
are subsequent to the central rites. The essential rites are 
mentioned by all sutrakaras, but as to the preceding and sub¬ 
sequent rites there is a great divergence in the details. Even 
as regards the essential rites the sequence in which they take 
place differs. For example, the Asv. gr. (I. 7. 7) describes 
going round the fire before saptapadl, while the Ap. gr. describes 
saptapadl (IV. 16) before the act of going round the fire (V. 1). 
The Gobhila grhya (II. 2.16), the Khadira gr. (1.3.31), and Baud, 
gr. (I. 4.10) describe pSnigrahana after saptapadl while many 
other sutrakaras describe it before saptapadl. Then again there 
are many acts reference to which is altogether omitted in the 
A tv. gr., e. g. there is no reference to madhuparka (which is 
mentioned in Ap. gr. III. 8, Baud. gr. I. 2. 1, Manava gr. I. 9) 
nor to kanyadana (which is referred to in Par. gr. I. 4 and 
described in detail in Manava gr. I. 8. 6-9). ASv. probably 
omitted express mention of kanyadana, because in defining the 
first four forms he uses the word ' dadyat ’ while in the last four 
there is no kanyadana and Adv. wanted to describe ceremonies 
that were common to all forms. 

Taking as many grhya sutras as I could read, the following 
is a fairly exhaustive list of the different matters described in 
the samskara of marriage. A few notes are added against 
those that are deemed important.'** 9 

Vadhumra-gunapariksa : (examining the suitability of a 
girl or a bride-groom). This has been dealt with already (vide 
pp. 429-436 above). 

Varapre$ava: (sending persons to negotiate for the hand 
of the girl). The ancient custom seems to have been to send 


1239. Among the principal ceremonies in marriage described by 
KslidSsa in the Raghuvamrfa VII are madhuparka, homa, going round the 
fire, pffgigrahaga, laja-boma and SrdrSkfatS-ropaya. 
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eome person or persons (Rg. X. 85. 8-9) to the father of the girl 
for asking her in marriage. The same was the praetiee in the 
sutras. Vide San. gr. I. 6. 1-4 (where Rg. X* 85. 23 is the 
mantra recited when sending them), Baud. gr. I. 1. 14-15, Ap. 
gr. II. 16 and IV. 1-2 and 7. Even in medieval times, parti¬ 
cularly among ksatriyas, the bride-groom was the first to seek 
for the hand of a girl. In the Harsacarita, prince Grahavarma 
of the Maukhari race sent messengers for the hand of princess 
RajyaSrI, sister of Harsa mo . In modern times among the 
brfihmanas and many other castes, the girl’s father has to seek a 
bride-groom, though among the sudras and several other oastes 
the old practice is retained. 

Vdgdana or Vah-niscaya: (settling the marriage). This 
is described by San. gr. I. 6. 5-6. Medieval works like the 
S. R. M. pp. 529-533 describe this ceremony at great length. 

Manfapa-karaya : Erecting a pandal where the ceremonies 
are to he performed. Par. gr. I. 4 says that marriage, caula, 
upanayana, keSanta and slmanta are to he performed outside 
the house in a pandal. Vide Sam. Pr. pp. 817-818. 

Nanduiraddha and Puyyahavdcana : These are referred to 
by Baud. gr. 1.1. 24; most of the grhyasutras are silent about 
these. Vide for these pp. 216, 218 above. 

Vadhugrhagamana: (bride-groom’s going to the bride's 
house). Vide S&h. gr. I. 12.1. 

Madhuparlca: (reception of the bride-groom at the bride’s 
house). Ap. gr. III. 8, Baud. gr. I. 2. 1, Manava gr. I. 9 and 
Kathaka gr. 24.1-3 prescribe this. Vide below chap. X for 
madhuparka. San. gr. 1.12.10 appears to refer to two madhu- 
parkas, one before marriage and one after marriage (when the 
bride-groom returned to his own house). The commentator 
Adityadarfiana on Xathaka gr. 24. 1 refers to the opinion of 
some that madhuparka should be offered at the close of the 
marriage, but states his own view that in all countries it is 
offered before marriage. 

Snapana, Paridhapam and Samnahana : ( making the bride 
bathe, put on new clothes and girding her with a string or rope 
of darbha.) Vide Ap. gr. IV. 8 and Xathaka gr. 25. 4. Par; gy. 


1240. yfrrfr *rrr&JtT *n5Rr4 Stffrrw mmf*- 
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I. 4 refers only to the putting on of two garments, Gobhila gr. 

(II. 1. 17-18) refers to bathing and putting on a garment, 
Mftnava gr. ( 1.11. 4-6 ) refers to paridh&pana and samnahana. 
Strangely enough Gobhila gr. II. 1.10 speaks of the sprinkling 
of the girl’s head with the best of sura ( wine), which the 
commentator explains as water. 

Samafijana : ( anointing the bride and bride-groom ). Vide 
Sah. gr. 1.12. 5, Gobhila gr. II. 2. 15, Par. gr. I. 4, in all of 
whioh Rg. X. 85. 47 is cited as the mantra with which anointing 
or sprinkling is done. 

Pratisarabandha : (tying an amulet string on the bride’s 
hand). Vide San. gr. I. 12, 6-8; Kaufcika 6utra 76. 8. 

Vadhuvara-niskramana : (the coming out into the pandal 

of the bride and bride-groom from the inner part of the house). 
Par. gr. I. 4. 

Parasparasamiksarui : (looking at each other). Vide Par. gr. 
I. 4, Ap. gr. IV. 4, Baud. gr. 1.1. 24-25. Par. gr. I. 4 says that 
the bride-groom recites Rg. X. 85. 44, 40, 41 and 37 at this time. 
Ap. gr. IV. 4 and Baud. gr. say he recites Rg. X 85. 44. The 
Asv. gr. parisista I, 23 says that first of all a piece of cloth is 
held between the bride-groom and bride and that at the proper 
astrological moment it is removed and then the two see each 
other. Laghu-A&valayana-smrti (15. 20) also says the same. 
This practice is observed even now. When the interposed cloth 
is held between the bride and bride-groom verses called manga- 
lSstakas are repeated by brahmanas, the last of which verses is 
' tad-eva lagnam sudinam tad-eva ’ &o. 

Kanyadana: (the gift of the bride). Vide Par. gr. I. 4, 
Manava gr. I. 8. 6-9, Varaha gr. 13. The Asiv. gr. paridista 
sets out the procedure about the kanyadana whioh is the same 
even now. The Sam. E. p. 779 notes about half a dozen different 
methods of uttering the formula in kanyadana. It is in this 
rite that the father of the girl says that the bride-groom should 
not prove false to the bride in dharma, artha and kama and he 
responds with the words 'I shall not do so’ ( natioarami). 1,41 
This is done even now. 


1241. 5IVT on VI. 1. 14 says 4 gv dvr?: 

W writ w ». Vide also note 1209 above. 15. 27 has 

4 v ml dei ih g w nnsvT *4 > ga r was < »• According to fr n fll fa on 
IX. 101 the words W W nrfiitlRHwrr» occur in 
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Agnisthapana and homa: (establishing the fire and offering 
of ajya oblations into fire). Here there is great divergence 
about the number of ahutis and the mantras to be recited. Vide 
A$v. gr. I. 7. 3 and I. 4. 3-7, Ap. gr. V. 1 ( 16 ahutis with 
16 mantras), Gobhila gr. II. 1, 24-26, Manava gr. I. 8, Bhara- 
dvSja I. 13 &c. 

Panigrakana : (Taking hold of the bride's hand). 

Lajahoma '• (Offering of fried grain into fire by the bride). 
Vide A$v. gr. I. 7. 7-13, Par. gr. I. 6, Ap. gr. V. 3-5, San. gr. 
I. 13.15-17, Gobhila gr. II. 2. 5, Manava gr. 1.11.11, Baud. gr. 
1.4. 25. &c. A6v. gr. says that the bride makes three offerings of 
fried grain when mantras are repeated by the bridegroom and 
a fourth is made of the remaining lajas by the bride silently. 
Some others speak of only three offerings by the bride. 

Agniparinayana : (the bride-groom going in front takes the 
bride round the fire and water jar ). It is while doing this that 
he utters the words ‘ amohasmi ’ &c. ( vide Sah. gr. 1.13. 4, Hir. 
gr. I. 20. 2 &c). 

Aimarohaya • ( making the bride tread on a mill-stone ). 
These three are done thrice viz. l&jahoma, then agnipari- 
nayana and asmSrohana, one after another. 

Saptapadi: (taking seven steps together). This is done 
to the north of the fire; there are seven small heaps of rice and 
the bride-groom makes the bride step on each of these seven 
with her right foot beginning from the west. 

Murdhabhiseka: ( sprinkling holy water on the head of 
the bride and of the bride-groom according to some and on the 
head of the bride only according to others). A6v. gr. I. 7. 20, 
P5r. gr. I. 8, Gobhila gr. II. 2.15-16 &c. 

Suryodiksana : (making the bride look towards the sun). 
Par. gr. I. 8 speaks of this and employs the mantra 'tac-caksur' 

(Bg. VII. 66.16 = Vaj. S. 36. 24 ). 

Hrdayasparia: ( touching the bride’ heart with a mantra). 
Par. gr. I. 8, Bhar. gr. 1.17, Baud. gr. L 4.1. 

Preksakanumantrana : (addressing the spectators with 
reference to the newly married bride). Manava gr. L 12. 1 
(whioh employs Bg. X. 85. 33 ). Par. I. 8 employs that verse 
for reoiting over the bride. 

Dak^iyEdava : (gifts to the acarya). Par. gr. I. 8, &&n. 
gr. 1.14.13-17 (both prescribe a cow as the fee in the case of 
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brShmanas, a village in marriages of kings and nobles, a horse 
in marriages of vai&yas &c.). Gobhila gr. II. 3. 23, Baud. gr. 
I. 4. 38 speak of only a cow. 

Ofhapraveia : ( entering the bride*groom’s house). 

Ofhapraveianiya lioma: (sacrifice on entering the bride¬ 
groom’s house). S&h. gr. 1.16. 1-12, Gobhila gr. II. 3. 8-12, 
Ap. gr. VI. 6-10. 

Dhruvarundhati-darhana : (pointing out the Pole star and 
Arundhatl to the bride at night on the day of marriage). ASv. 
gr. I. 7. 22 speaks of the seven sages in addition, Manava gr. I. 
14. 9 speaks of the same three and adds Jlvantl, Bhar. gr. L 19 
speaks of Dhruva, Arundhatl and other naksatras, Ap. gr. VI. 
12 (only Dhruva and Arundhatl), Par. I. 8 (only Dhruva). 
According to Sah. gr. 1.17. 2, Hir. gr. I. 22. 10 both the bride 
and the bride-groom remain silent till night. According to 
ASv. gp only the bride does so. Gobhila gr. IL 3. 8-12 
describes Dhruvarundhatl-darsana before grhapraveia. 

Agneya Sthalipaka : ( mess of cooked food offered to Agni). 
Vide Ap. gr. VII. 1-5, Gobhila II. 3.19-21, Bhar. gr. 1.18, Hir. 
gr. I. 23.1-6. 

Triratravrata: (keeping for three nights after marriage 
certain observances). Vide A hv. above p. 530 for the observances 
which are enumerated by almost all sutrakaras. Ap. gr. VIII. 
8-10, Baud. gr. I. 5. 16-17 oontain the interesting injunction 
that the newly married pair should sleep on the ground on the 
same bed for three nights, but should interpose between them a 
staff of udumbara wood anointed with perfumes and wrapped 
round with a garment or a thread and that on the fourth night 
it should be removed with the verses Rg. X. 85. 21-22 and 
thrown into water. 

Caturthikarma: ( rite on the fourth night after marriage). 
This has been described above (pp. 202-204). 

In the medieval digests certain other ceremonies are 
mentioned and they are observed in modern times also. A few 
of them will be noted below. Here again the order is not the 
same in all workB. The Dharmasindhu p. 265 refers to this 
divergence. 

Simantapujana : (honouring the bride-groom and his party 
on their arrival at the bride’s village). This is done before 
vftgni6oaya in modern times. Vide Sam. X. p. 768; Dharma¬ 
sindhu III. p. 261. 
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Gauri-Hara-puja: (worship of Siva and his consort 
Gaurl). Sam. E. p. 766, S. E. M. p. 534 and 544, Dharmasindbu 
p. 261 ( notes that there are several views as to when kanyadana 
takes place) describe this. Images of Gaurl and Hara are to be 
made of gold or silver or pictures of them on a wall &c. or on a 
piece of cloth or stone are to be drawn and worshipped by the 
intending bride after punyShavScana and before kanyadana. 
Vide Laghu-AivalSyana 15. 35. 


Indrant-puja : (worship of IndrSnl, the oonsort of god 
Indra ). Vide Sam. K. p. 756, S, R. M. p. 545. This seems to 
have been comparatively an ancient practice as K&lid&sa in 
Raghuvamsa VII. 3 seems to refer to it (* there was absence of 
disturbers of svayamvara on account of the presence of SacI ’)• 
Probably Sad was worshipped before the svayafnmra began. 

Taila-haridraropana : (Applying turmeric powder to the 
bride-groom’s body from what is left after the bride’s body has 
been so treated). Vide Sam.K. p. 757, Dharmasindhu III. p. 257. 


Ardrakqataropaya: (mutual showering of wet unbroken 
rice grains by the bride and bride-groom). In a vessel of some 
metal like silver a little milk is poured and clarified butter 
is sprinkled over it and unbroken wet rice grains are poured 
therein. The bridegroom applies milk and ghee to the joined 
hands of the bride twice and thrice places rice grains in the 
joined hands of the bride so that her afljali becomes filled up 
and twice sprinkles ghee over her joined hands. Some other 
person does the same to the joined hands of the bride-groom and 
the bride’s father places a golden piece on the joined hands 
of both. Then the bride-groom places his joined hands on those 
of the bride whose father then repeats a mantra and raises her 
up; she then pours the rice over the head of the bridegroom 
who follows her in the same way. This is done thrice by each 
and then lastly by the bride (i. e. seven times in all). Then 
the priest sprinkles on their heads water with an udumbara 
twig together with durva grass after reciting verses ‘ Apo hi 
stba &c. (Rg. X. 9.1-3 ) *. Then the oouple make a tilaka mark 
on each other’s forehead, garland each other and tie a thread 
with a turmeric piece on eaoh other’s hand ( which is variously 
oalled * kankana-bandhana’ or ‘ kautuka-bandhana’). Vide Sam. 
Pr. pp. 828-829, 8. R. M. p, 556. K&lid&sa in Raghuvamsa VII' 
describes ftrdraksatft-ropana as the last of the rites of marriage 
and in VIII. 1 speaks of the kautuka, 
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Matigalasutra-bandhana : (tying a string having golden and 
other beads on it round the neck of the bride ). This is now 
regarded as the most important ornament which no woman 
will part with as long as her husband is alive. But the sutras 
are entirely silent about it. Among the earliest references is 
one from Saunaka smrfci 184a (ms. in Bombay University Library, 
folio 39 b ). The Laghu-Asvalayana smrti 15. 33 also prescribes 
it and the mantra to be employed when doing so. GadSdhara on 
Par. gr. 1.8 says that mahgala-sutra should be worn and garlands 
be placed round their necks by the bride and bride-groom, though 
the sutra of Paraskara is silent on the point. The Baud. gr. sesa 
sufcra V. 5 in describing ‘arkavivaha* speaks of raahgalya 
sutra to be tied to the plant. It is not clear whether it means 
the same as the mahgalasutra now tied by married women 
round their necks. About the nose-ring or nose ornament to 
which all women whose husbands are living attach the greatest 
importance in modern times, the sutras, smrtis and even the 
early digests are entirely silent. Dr. Altekar in his recent 
work * Position of Hindu women in Hindu Civilization , 
pp. 362-64 holds from the evidence of the sculptures throughout 
India-that the 4 nose-ring was unknown throughout the whole 
of India during the entire Hindu period ’ (i. e. till about 
1000 A. D.). Mr. P. K. Gcde in Annals of B. O. R. I. vol. XIX 
(for 1939 ) pp. 313-34 adduces evidence to show that a nose- 
ornament was known to literary works from at least about 
1000 A. D.* 

Uttariyapranta-bandhana : (Tying turmeric pieces and 

betelnut on to the end of the upper garments of both and making 
a knot of their two garments together ). Vide Sam. K. p. 799, 
S. Pr. p. 829. 

Airiy,idana xUZ : ( Presenting the mother of the bride-groom 
with several gifts in a large wicker-work basket with lamps 

1242. ^ \ *r|rr w 

STfrwffM ®iwrl5. 33. The is I 

WHVt * etc. on vmSTT I. 1. 

1243. i « 

i fi k® gjRfir: u quoted in 

T. *TT. P* 580. The request to show affection is made as follows 
4 arewwf gwwn&WT wwt i ggtff m s*tw w re wa in, » K 

Appropriate changes are to be made, according to the age of the bride 
and the relationship of the bridegroom to the principal lady. 

H. D. 68 
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lighted and requesting her and the relatives of the bride-groom 
to treat the bride affectionately). Vide Sam. K. p. 811, 
Dharmasindhu p. 267, A basket of bamboo ( vafnka ) is used 
probably to symbolize the continuity of the family (vamSa) of the 
bride-groom. This is done when the bride is about to leave the 
father's place to go to the bride-groom's place after marriage. 

Devakotthapana and Maridapcdvasana : (taking leave of the 
deities that had been invoked before the ceremonies began and 
taking down the pandal). Sam, K. pp. 532-533, S. R. M. 
pp. 555-556. 

Two interesting questions arise viz. when can a marriage 
be said to be final and irrevocable and what would happen if a 
marriage is brought about by force or fraud. 

Manu says (VIII. 168 ) ‘ what is given by force, what 
is enjoyed by force, also what has been caused to be written 
by force and all other transactions done by force, Manu 
has declared void ; 9 and in VIII. 165 he places fraudulent 
transactions on the same footing as those brought about by 
force. There is great difficulty in applying these dicta to 
marriages. We saw above that Vas. Dh. S. (17. 73) and 
Baud. Dh. S. declare that if a girl has been carried off by force 
and has not been wedded with the repetition of sacred texts 
she may be given to another man in marriage. Visvarupa 
( p. 74 ) and AparSrka ( p. 79 ) add a gloss that this can be done 
only after she has undergone a prSyascitta. From this it 
appears that if the marriage rites (like saptapadl) have been 
performed, the ancient law-givers would not have declared 
the marriage null and void even if the girl had been carried 
away by force or married by fraud. In modern works on 
Hindu Law the proposition is stated 1844 that * a marriage, 
though performed with the necessary ceremonies, may be set 
aside by the court, if it was brought about by force or fraud.' 
This opinion is based on what was said in some decided cases 
e. g. Aunjona Dasi v . Prahlada Chandra (6 Bengal L. R. 243 
at p. 254), Venkatachargulu v . Rangacharyulu I. L. R. 
14 Mad. 316 at p. 320, Mulchand v. Bhudhia I. L. R. 
22 Bom. 812. But in none of these cases was a marriage duly 
solemnized by the performance of the rites of panigrahana, 
going round the fire and saptapadl, set aside. There are mere 


1244. Vide Mulla’s Hindu Law (9th ed. of 1940) p. 504. 
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obiter dicta in these cases to the effect that a marriage may be 
set aside by the court for force or fraud. 

The Vas. Dh. S. (17. 72) goes so far as to observe 4 when a 
girl has been promised in marriage (and the promise has been 
confirmed) with water, if the intended bride-groom dies, but the 
Vedic mantras have not been recited, that girl still belongs to 
her father (and may be given to another) \ Katyayana 1845 has 
a similar verse 1 if after choosing a girl as his bride, a man dies 
(or is unheard of) the girl after the lapse of three monthly 
periods may marry another’. And another verse of the same 
author says that if a person after giving a gratuity for a girl 
and stridhana to her goes abroad, the girl may be kept unmarried 
for a year and then may be given to another. Manu (VIII. 227) 
says ‘the Vedic mantras recited in the marriage rite are a sure 
indication of wife-hood; but their completion should be under¬ 
stood by the wise as occurring on taking the seventh step’. 
Apar&rka p. 94 (on Yaj. I. 65) quotes a similar verse from 
Narada (strlpumsa v. 3). The Udvahatattva p. 129 quotes 
Yama to the same effect. So it follows that the marriage be¬ 
comes complete and irrevocable the moment the saptapadl rite 
is performed, but before that rite is gone through there is a 
locus pcenitentice or a power to resile from what has been under¬ 
taken. Before the saptapadl is performed, if the bride-groom 
dies, the bride is still a maiden and not a widow and can be 
married again 1846 . The most essential ceremonies of marriage are 
the homa and saptapadl. The Dronaparva 1847 says that promise 
of a daughter and giving a daughter with water are not certain 
means of knowing wife-hood but saptapadl is known to be the 
completion of marriage. If any of the other ceremonies are 
wanting that would not vitiate the marriage. In I. L. R. 12 
Cal. 140, it has been held that the vrddhi-siraddha is not an 
essential ceremony and its absence would not vitiate marriage. 


1245. TOft**T a I rg KITOUftHjUq SRTOW* 

H quoted by p. 94; V 5WVTTO: 

tot i unri m a itotto: » qnrvrvw quoted in tf. p. 737. 

1246. iftffeir w i vfitar 

*TTO « TOT quoted in a- P- 55, p. 129 and in g. 

%T*r ) P< 138, which latter adds ^ TOTO gy y r h g «T ft TOT- 

TOft i. This last remark is made by the I. p. 82 also. 

1247. ^ttt qf t TOfrW 1 * ■ VTftnrrom^flj ufatf to- 
TWTO* H W ftTO ftr^fSfT ftteT fts’T WHvfr topt h sftwqtf 55. 15-16. 
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Even the K&maSutra ,8 ‘* quotes the unanimous opinion of the 
ficaryas that marriages celebrated before fire as a witness cannot 
be revoked. In the case of sudras’there are no Vedic mantras and 
so in their case the completion of marriage will be determined 
according to custom. The digests like Gr. R. say (p. 57) that 
in the case of sudras the marriage will be complete when the 
dudra girl holds the fringe of the garment of the bride-groom. 

Manu (IX 47) declares * once is the partition of inheri¬ 
tance made, once is a maiden given in marriage*. This rule 
really means that onoe the ceremony of marriage is completed 
by saptapadl, the marriage is irrevocable and the girl cannot 
thereafter be given to any one else. But if a girl is only 
promised in marriage and if a more worthy suitor subsequently 
presents himself, then the father may commit breach of promise 
and give her in marriage to another. Vide also Manu (IX. 
71 and VIII. 98). Yaj. I. 65 states the rule and the exception 
' A girl is given only once; a person who after having pro¬ 
mised to give, deprives that man of her, is liable to the 
punishment of a thief; but if a more worthy suitor approaches, 
the father may deprive the former (suitor) of her (hand) though 
promised’. The MahabhSrata ( Anusasana 44. 35 ) says that up 
to panigrahana any one may ask for the hand of a maiden 
(even though promised before to another). Narada (strlpumsa 
vv. 30 and 32) contains similar provisions. 1249 Conversely, if a 
man agrees to marry a girl and subsequently discovers defects 
in her or if she is diseased or already deflowered or given by 
practising fraud he may refuse to marry her. Vide Manu 
IX. 72. If a guardian gives away a girl without declaring the 
defeots of a girl (and they are subsequently discovered ) the 
guardian should be fined in the highest ammercement (according 
to Yaj. I. 66 and the lowest, according to Narada, strlpumsa 
v. 33 ). Apar&rka 1250 ( p. 95 ) and others add that the defects 
referred to must be latent and not apparent or patent to view. 
If a suitor repudiates a girl who is free from defeots he should 
be fined in the highest ammercement and if he falsely accuses 
her of defects he should be fined one hundred panas ( Yaj I. 66 


1248. wfitfltfwvrr ft rfetVT st P re fe r y r vrwrv wBV : i tottototo III. 5.13. 

1249. eswrnrt y r g g y pri «rrvro 

aroiroro «rrfe to» ewrot tot to top? i wjwhrvt wi to rproro- 

TOITO TOWf « TOTTf, vft$TO 30 and 32. 

1250. «R«nnft ewrotfer wto TO r TO W^TOiftiqri totto to TOrros»TTTOVTOn*rrofrwT 
TOft TOTOTOrRT &c. i ajTOTlrf p. 95. 
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and N&rada, strlpumsa v. 34). Narada adds that he who 
abandons a faultless girl should be punished and should be 
made to marry the same girl. ,JM 

Some of the smrtis and digests are very much exercised 
over the question of the bride having menstruation while the 
marriage ceremonies are in progress and homo is about to be 
performed. Atri 1858 ( Jlvananda part 1, p. 11, chap. V) pre¬ 
scribes that having made the girl bathe with the Havismatl 
(with a verse in which the word havis occurs, probably Rg. 
X 88. 1 or VIII. 72. 1 ) and to put on other garments and having 
offered an ahuti of clarified butter with the verse ' Yunjate 
manah ’ (Rg. V. 81. 1) the ceremonies should be proceeded 
with. The Smrtyarthasara (p. 17 ) first quotes two verses (the 
same as Atri’s) and proposes an alternative method viz. that the 
bride and the bride-groom should stay separate from each other 
for three days and on the fourth day after ceremonially bathing 
themselves should perform the homa in the same fire. 


1251. vfihOTT 5 fWignptWT: I W rrrdv 

wttfo*«35). 

1252. fimt yfrronar i gft mv 

n sftirorvT a r« rww»r ag ai 1 gwww i gfi i vm mr: «»rd 

wirttt wffc V. This is quoted as in X. *TT. p. 500 and tf. qfr. 

p. 714, while the vglSfl'S quotes ( pp. 146-147 ) two verses (one of which 
is the same as ftwril and the other very similar) from as quoted 

in the qwiWI'h*. 



CHAPTER X 

madhuparka and other usages 

Madhuparka: ( offering of honey by way of honour to a 
distinguished guest). The word literally means 4 a ceremony in 
which honey is shed or poured * ( on the hand of a person ). The 
word occurs in the Jaiminlya Upanisad-Brahmana 1853 18. 4. 
The Nirukta ( I. 16 ) also refers to the usage of offering madhu¬ 
parka with the word madhuparka repeated thrice. It appears 
that the Ait. Br. III. 4 when it says that * if the ruler of men 
comes as a guest or any one else deserving of honour comes, 
people kill a bull or a cow (that has contracted a habit of 
abortion)’refers to Madhuparka, ,851 though that word is not 
actually used. In all grhya sutras it is described at length. 
Most of the details are the same, the principal difference being 
that often different mantras are prescribed, though some ( like 
the verse 4 mata rudranam ’) are the same. The* madhuparka 1855 
is offered to rtvika ( priests officiating at sacrifices ) when they 
are chosen for a sacrifice, to a snataka who has come to one’s 
house, to the king ( who rules one's country, when he comes to 
one’s house), to one’s acarya, father-in-law, paternal and 
maternal uncles. The Manava gr. (I. 9. 1), Kbadira gr. 
IV. 4. 21, Yaj. I. 110 say that six persons deserve arghya 
(madhuparka ) viz. rtvik, acarya, the bride-groom, the king, the 
snataka and a person who is dear to one. Some like Baud. 1250 
gr. I. 2. 65 add 4 atithi' (guest). Vide Gaut. V. 25, Ap. gr. 
13. 19-20, Ap. Dh. S. II. 3. 8. 5-6, Baud. Dh. S. II. 3. 63-64, 

1253. n fin Turret rfasfrT^ * t. wt. 

18. 4 ; grprit srrf l I 16. 

1254. 1 4 grypft wr wt i 
wr. III. 4. This is quoted by thnr° on III. 119 and by jf q g ft on 

imnr 17. 30. 

1255. i ^ 

^ l 3TTO. 1.24. 1-4. The bride-groom, when he comes 
to the bride’s bouse, is to be honoured with RgrHfr because ho also is 

generally a The is one who performs one’s 3r<qr?f*pT and 

teaches the Veda. 

_ mg?r *i (Wt 

wl. I. 2. 65. 
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Manu III. 119, Subhaparva 36. 23-24, Gobbila gr. IV. 10. 23-24. 
It is laid down that if the persons enumerated come to one’s 
house within a year after madhuparka has been onc8 offered, 
then it need not be offered again (in the same year ), but when 
a marriage is being celebrated in one’s house or a yajfla is 
being performed, then madhuparka must'be offered to those 
persons (even if one year has not elapsed since the madhu¬ 
parka was previously offered). Vide Gaut. V. 26-27, 
Ap. Dh. S. II. 3. 8. 6, Yaj, I. 110, Khadira gr. IV. 4. 26, 
Gobhila gr. IV. 10. 26. Rtviks are to be honoured in each 
yajfia, even though several yajnas are performed in the 
same year ( Yaj. I. 110 ). Manu (III. 120 ) says that a king and 
a snataka are to be honoured with madhuparka only when they 
visit one’s house in a yajna, Visvarupa (on Yaj. I. 109) says 
that madhuparka is to be offered to the king only and not to 
any ksatriya. Medhatithi on Manu IIT. 119 says that when 
a king, whether a ksatriya or not, comes to one's place madhu¬ 
parka was to be offered, but not to a sudra king. According to 
grhya-parisista the madhuparka is to be performed according to 
the rites prescribed in the sakha of the receiver and not of the 
giver. 1257 

The procedure of madhuparka is set out from the Asv. gr. m8 
(I. 24. 5-26 ) “ He pours honey into curds or clarified butter if no 
honey can be had. A seat, 1859 water for washing the feet, arghya 
water (i. e. water perfumed with flowers &o.), water for 
acamana, honey mixture, a cow; every one of these they 
announce three times (to the person who has arrived). The 
person (to be honoured ) should sit down on the seat made of 
northward pointed darbha grass with the verse 1260 ‘ I am the 
highest one among my kindred, as the sun among lights * 
(lightnings). Here I tread on whomsoever bears enmity to me.’ 
Or he should repeat this verse after he has trodden on it. He 
should make (tb^ host) wash his feet; the right foot he should 

1257. tov *rr *tk**mn 

II quoted in tf. sr. p. 823. 

1258. Vide Appendix for text 

1259. Afoneis a seat with 25 ‘q-^riW 3 

quoted by tf. 3j. p. 821. is water for washing the hands* 
in which dowers and perfume (like sandal-wood paste) have been mixed 
up. 1 on 3*T»sr. I. 24 11. 

1260. sail &c,—This occurs in I. 3 and JtnTOgfT I. 9. 8 

with slight variations. 
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hold out first to a br&hmana ( for washing ) and the left to a 
&udra. When his feet have been washed, he receives the arghya 
water in his joined hands and then he performs Soamana with 
the water for sipping with the formula ‘ thou art the seat (or 
first layer) of ambrosia \ 1161 He should look at the madhu- 
parka, when it is being brought to him, with the mantra * I look 
at thee with the eye of Mitra He accepts it (the madhuparka) 
in the joined hands with the formula ‘ by the command (urging) 
of god Savitr, by the arras of Alvins and the hands of 
Pusan, I accept thee * (Vaj S. I. 24). He looks at it with the 
three rk verses 1888 ‘ the winds blow honey to the righteous man ’ 
(Rg. I. 90. 6-8 ). He (takes it into his left hand), stirs it about 
thrice from left to right with the thumb and the finger next to 
the smallest and wipes (his fingers) towards the east with the 
formula ‘may the Vasus eat thee with the Gayatrl metre’; 
with the formula ' may the Rudras eat thee with the Tristubh 
metre ’ (he wipes fingers ) towards the south ; with the formula 
‘ may the Adityas eat thee with the Jagatl metre ’ towards the 
west; with the formula * may Visve Devas eat thee with the 
Anustubh metre ’ towards the north; with the formula ‘to the 
bhfitas (beings) thee' he three times takes (some of the 
madhuparka materials) from out of the middle of it (and 
throws it up ). He should partake of it for the first time with 
the formula 1883 * the milk of Viraj art thou for the second time 
with ‘ may I obtain the milk of Viraj ’, the third time with * in 
me may the milk of PadyS VirSj dwell \ He should not eat 
the whole madhuparka and should not eat to satiety. He should 
give the remainder (out of the madhuparka materials) to a 
brShmana towards the north ; but if no brShmana is available 
he should throw it into water; or he may eat the whole. He 
then takes acamana with the water intended for it with the 


1261. The words occur in the description of 

in 8 tpt. wmis II. 10. 3 and amr. 13. 13., wt h^ iw. I. 9.15. 

1262. The three verses 9g. I. 90. 6-8 all begin with the word utj 

‘srg vnri *»g sreftr ’ (6), ‘*rg wwrgStvtft’ vnwfrh’ 

(8) and so are very appropriate to They occur in VHT- tt. 13. 

27-29, are called nvpnft verses and employed in tmc* I. 3, also in 
WTOWTI. 9.14. 

1263. The three *wrs < &o. t occur in PSr. gr. I. 3 

(but at the time of receiving the arghya water ), Ssh. gr. III. 7. 5, 
MBnava gr. I. 9. 7 &o. Some held that he should partake of the madhu¬ 
parka at one time after repeating the three mantras at once. 
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formula * thou art the cover of ambrosia/ 1264 He sips water a 
second time with the formula 4 truth! fame! fortune 1 may 
Fortune resort to me.’ When he has sipped water, they announce 
to him the cow. Having muttered the words 4 destroyed is my 
sin, my sin is destroyed he says * om, do it ’ if he desires to 
have the cow killed; if he i3 desirous of letting her go, he 
mutters the verse * the mother of Rudras and daughter of 
Yasus * ,£64a ( Rg. VIII. 101. 15 ) and says 4 let her go \ Let the 
madhuparka not be without flesh.” 

A few small matters may be noted. Several grhya-sutras 
(such as the Manava) describe madhuparka as a part of the 
marriage rite, while others like Aiv. describe it independently. 
Others like Hir. gr. (I. 12-13 ) describe it as part of Sama* 
vartana There is divergence about the substances mixed in 
offering madhuparka. Asv. gr, and Ap. gr. (13. 10) prescribe a 
mixture of honey and curds or clarified butter and curds. 
Others like Par. gr. I. 3 prescribe a mixture of three ( curds, 
honey and butter ). Ap. gr. (13. 11-12 ) states the view of some 
that those three may be mixed or five (those three with fried yava 
grain and barley). Hir. gr. I. 12. 10-12 gives the option of 
mixing three or five (curds, honey, ghee, water and ground 
grain). The Kausika sutra (92) speaks of nine kinds of 
mixtures viz. Brahma ( honey and curds ), Aindra ( of pSyasa ), 
Saumya (curds and ghee), Pausna (ghee and mantha), Sarasvata 
(milk and ghee), Mausala ( wine and ghee, this being used 
only in SautrSmanl and Rajasuya sacrifices), Varuna (water 
and ghee ), Sravana ( sesame oil and ghee ), Parivrajaka (sesame 
oil and oil cake ). The Manava gr. I. 9. 22 says that the Veda 
declares that the madhuparka must not be without flesh and 60 
it recommends that if the cow is let loose, goat’s meat or payasa 
(rice cooked in milk) may be offered ; the Hir. gr. I. 13. 14 
says that other meat should be offered; Baud. gr. says (1.2.51-54) 
that when the cow is let off, the flesh of a goat or ram may 
be offered or some forest flesh ( of a deer &c. ) may be offered, 
as there can be no madhuparka without flesh or if one is unable 
to offer flesh one may cook ground grains. As the cow became 
sacred, it became unthinkable to kill her and so other flesh was 


1264. atisrftwnmfiHhis occurs also in emi. W. gT« II. 10. 4 and 
anrr. 13.13. 

1264a. The verse wnn ( referring to the cow ) is mentioned in 
several such as the WRW (I. 9, 23 ), Par. ( I. 3 ), wb I, 2. 50, 

H. D. 69 
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offered. When even flesh-eating came to be abhorred, then only 
payasa and such other things were recommended. The Adiparva 
(60.13-14) refers to Janamejaya’s reoeption of VySsn with 
madhuparka and VySsa’s letting the cow loose. This abhorrence 
of flesh-eating will be dealt with later on. In modern times 
there is generally no madhuparka except in marriage and then 
too it is a simple matter and the elaborate procedure prescribed 
in some of the grhya sutras is hardly ever followed. 

Certain peculiar ceremonies relating to marriage may now 
be described very briefly. In order to avert early widowhood 
(which was judged from her horoscope ) for the girl to be 
married, a ceremony called kumbha-vivaha was performed. It 
is described in Sam. Pr. ( p. 868), Nirnayasindhu p. 310, Sam. 
K. (p. 746), S. R. M. (p. 528 ) and other works. On the day 
previous to the marriage a jar of water in which a golden 
image of Visnu is dipped is decked with flowers &c. and 
the girl is surrounded in a network of threads, Varuna and 
Viqnu are worshipped and prayed to give long life to the 
intended bride-groom. Then the jar is taken out and broken in 
a pool of water and then water is sprinkled over the girl with 
five twigs and to the accompaniment of Rg. VII. 49 and then 
br&hmapas are fed. 

The Sam. Pr. (pp. 868-869) speaks of Afcvattha-vivSha which 
is like kumbha-vivaha and performed for good luck to the bride 
and averting widowhood. Here the Asvattha tree is substituted 
for the jar and a golden image of Visnu is worshipped. The 
image is then given to a brahmans. 

Arkavivaha : When a man has the misfortune to lose by 
death two wives one after another, before marrying a third 
wife he goes through a ceremony of marriage with the arka 
plant. This is described in Sam. Pr. pp. 876-889, Sam. K. p. 819. 
Nirnayasindhu, p. 328. It is described in Baud. gr. sesasutra 
V. 5 also. 

Another question which takes up much space in ancient 
works but which is now of hardly any importance is parivedana. 
When a male got married before his elder brother ot where a 
person married a younger girl before her elder sister was 
married, this aot was oalled parivedana and was severely oon. 
demned as a serious encroachment on the rights of seniority and 
as a sin. Qaut. 15.18 and Ap. Dh. S. (II. 5.12. 22) deolare that 
a younger brother married before an elder brother, and an elder 
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brother married after a younger brother are sinners, and should 
not be invited at a arfiddha. Ap. adds that one who marries a 
younger sister before her elder sister is married, one who marries 
an elder sister after the younger sister has been married, one 
whose younger brother has kindled the sacred fires or offered a 
soma sacrifice before him ( and a younger brother who kindles 
the sacred fires or offers soma sacrifice before his elder brother ) 
are also equally sinful. Vas. Dh. S. 1.18, Visnu Dh. S. 37.15-17 
also have similar provisions and Vas. Dh. S. ( 20. 7-10) pres¬ 
cribes krcchra penance of twenty days for the husband of the 
younger sister married before her elder sister and for the 
husband of the elder sister married after the younger one, 
requires eaoh of them to offer his wife to the other for the sake 
of form (to remove the slur ) and then to wed her again with 
his assent. 18 ®* Vide Baud. Dh. S. II. 1. 40 also. The younger 
brother who marries before the elder brother is called parivetta 
or parivividana ( Manu III. 171, Ap. Dh. S. II. 5. 12. 22) or 
parivindaka (Ysj. I. 223 ), the elder brother before whom the 
younger brother marries is called parivitta or parivinna or 
parivitti ( Manu III. 171), the younger sister who marries before 
the elder sister is called agredidhisu (Gaut. 15.15, Vas. 1.18) 
or parivedini, the elder sister before whom her younger sister 
marries is called didhisu. The husbands of these two last 
respectively bear the appellations agre-didhisupati and didhi- 
supati. The father or other guardian who gives away the girl 
in any of these cases of parivedana is called paridayl or 
parid&tS. The younger brother who kindles the sacred fire 
before the elder is styled ' paryadhatr * and the elder brother 
who is so treated is called * paryahita' (Gaut. 15. 18 ). Manu 
IIL 172 ( which is almost the same as Baud. Dh. S. II. 1. 30 and 
Visnu Dh. S. 54.16 ) says that the parivetta, the parivitta, the 
girl whom the younger brother marries before the elder, the 
man who gives away the girl in marriage and the officiating 
priest—these five all fall into hell 18 ®* (and must perform the 
penanoe of C&ndr&yana according to Visnu). The Mit. on 


1206. Vida Mit. on Ysj. III. 265 explaining Vas. Dh. 8. 

*rcrS Whir • mSw ...tnhrt ft* i.» 

1266. The story of Jacob and the two sisters Leah (elder) and 
Rachel (younger) in Genesis XXIX shows that among the ancient Jews 
also there was a custom prohibiting the marriage of a younger eUter 
before the elder sister. 
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Yaj. III. 265 quotes Harlta-dharmasutra on this topio to the 
same effect. Medhatitbi on Manu III. 171 refers to the view of 
some that if a son kindles the saored fire before his father, 
the same rule applies as between brothers and then refutes that 
view. Apararka p. 446 quotes U6anas that a person may 
kindle sacred fires even before his father or grandfather with 
the latter’s consent. The Trikandamandana (I. 76-77 ) says that 
there is no sin in taking agnihotra and performing a sacrifice 
before an elder brother and the incurring of sin is only 
restricted to marriage, while the Smrtyarthasara ( p. 13 ) holds 
the opposite view that one should not kindle the Vedio fires 
before one’s father even with the latter’s consent. The Visnu 
Dh. S. ( 37. 15-17 ) enumerates parivedana among upapatakas. 
Gaut. (18. 18-19 ) prescribes that if an elder brother has gone 
to a foreign country his younger brother must wait twelve 
years before he takes a wife or kindles sacred fires or six years 
according to some. 1887 There is a similar text of Vas. quoted 
by Aparfirka p. 445. 

In certain cases marrying or kindling sacred fires before an 
elder brother is not condemned. Medhatithi on Manu III. 171 
quotes a verse ‘One need not wait where the elder brother is 
a lunatic, or is a sinner, or leprous, impotent, or suffering from 
tuberculosis’ and remarks that this is only illustrative (i. e. 
one need not wait where the elder brother has no adhikara for 
marriage or for kindling fires) I288 . Vide Atri v. 105 (Anan. ed) 
for a similar verse. Another verse of Atri (v. 106) says that 
there is no blemish in marrying before the elder brother, if the 
latter is impotent or gone abroad, or patita or has become a 
reoluse or is devoted to Yogatestra ,26d . Vide Gobhila smrti 
(I. 72-74) for similar verses (which are quoted by the Gr. R. 
p. 90), Trikandamapdana I. 68-74, Smrtyarthasara p. 13 and 
Sam. Pr. pp. 760-766. 

The ideas about the wrong committed by a younger brother 
or sister marrying before an elder one reach far back into Vedio 
antiquity. In the Tai. Br. (III. 2. 9 ) there is a story that the 
gods transferred (rubbed off) their sin to the Apyas and then 

1267. swrft svptnt i 18.18-19. 

1268. gjtfr qfiftr: ^ i Tr s rwmnmft 

« quoted by ib*T® on HI. 171 and ewtrfc p.445. 

1269. %*n**rw> vr i w w qfhri 

w aiftr 106. This is quoted as j TUTWT a by p. 445. 
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there is a succession of persons who are all guilty of blame or 
sin and each preceding one among whom is said to have passed 
it on to each succeeding one viz. suryabhyudita, suryabhinim- 
rukta, kunakhin, SySvadat, agredidhisQ, parivitfca, vlrahan, brab- 
mahan. The Vas, Dh. 1 * 70 S. 1.18 arranges persons called sinners 
( enasvin ) almost in the same order as in the Tai. Br. Here (in 
Tai. Br.) we have parivitta and agredidhisu. In another passage 
of the Tai. Br. (III. 4. 4) while speaking of Purusamedha, it is 
said that the parivitta is consigned as a victim to ill-luck 
( nir-rti ), the parivividana to distress (arti) and the didhisupati 
to non-success ( araddhi ). 


i I. IB. 



CHAPTER XI 


POLYGAMY, POLYANDRY AND RIGHTS « 
AND DUTIES ON MARRIAGE 

Polygamy : Though monogamy 1871 seems to have been the 
ideal and was probably the rule, the Vedic literature is full of 
references to polygamy. Rg. X. 145 (same as Atharvaveda 
III. 18) is a hymn meant as a charm for weaning the husband's 
affections from a co-wife. It occurs in the Ap. M. P. (1.15 ) 
and Ap. gr. IX. 6-8 prescribes it for winning over the husband 
to oneself and for causing estrangement between him and one’s 
co-wife. Rg. X ,m 159 is a hymn attributed to SacI, wife of 
Indra, who claims to have vanquished and killed her co-wives 
and to rule supreme over Indra and all men. This hymn also 
occurs in Ap, M. P. (L 16) and is prescribed by the Ap. gr. 
(IX 9) as a charm always to be repeated by a wife for sup¬ 
pressing her co-wives. In a verse (Rg. I. 105. 8) Trita who 
had fallen into a well declares * the rib-like sides (of the well) 
cause me pain all round as co-wives make it too hot (for the 
husband or for themselves )' mi , The Tai. S. (VI. 6. 4. 3) gives 
a dogmatic and somewhat picturesque explanation of polygamy 
that ' on one sacrificial post he passes round two girdles, so one 
man secures two wives; that he does not pass one girdle round 
two posts, so one wife does not obtain two husbands’. The 
Ait. Br. (12. 11) similarly declares * therefore one man has 
many wives, but one wife has not many husbands at the 


1271. Vide Rg. X. 85. 26 and 46. These are jyj fW$ Pl fi ?4T 

WT t $91*4*3 wrcft Vf&’ft W$Tl% I—Wffrfl 

tlti| (last quoted above in n. 1229). Tbe word dampatl ( which occurs 
very frequently in the Rg.) conveys in several places the idea of a 
monogamous marriage. Vide Rg. V. 3. 2, VIII. 31. 5, X. 68. 2. 

1272. Vide srwuw wvwjjl i an y n wni wt vff Tint 

** II jj. X. 159. 5-6. alter, w. <n- reads differently. 

1273. # WT irowvftm wq wfiffi t q*hrs I I. 105. 8; vide Rg. X. 116. 

10 er*ftwr$) where the Advins are said to have made 

the husband of maidens. 
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same’ 874 time \ The Tai. Br. (III. 8.4.) when speaking of the A6va- 
medha says ‘the wives anoint (the horse); wives are indeed a 
form of prosperity * ms . In the Sat. Br. ( XIII. 4. I. 9., S. B. E. 
vol. 44, p. 349 ) it is said, * four 1878 wives are in attendance viz. 
the consecrated queen (mahiqi), the favourite wife ( vavats ), 
the discarded wife (parivrkta or parivrkti) and the pSlSgall 
( who is low-born) \ The Tai. S. I. 8. 9 refers to the mahisl 
and parivrkti. In the Vaj. S. (23. 24, 26, 28) there are verses 
which are addressed to the mahisl, vavata and parivrkti by the 
brahma, udgata and hota priests respectively. Hariscandra is 
said to have had a hundred wives (Ait. Br. 33.1). It is not to be 
supposed that polygamy was confined only to kings and nobles. 
The great philosopher Yajfiavalkya had two wives, KatySyanI 
who was worldly-minded and Maitreyl who thirsted for the 
knowledge of brahma and immortality (Br. Up. IV. 5.1-2 and 
II. 4. 1). 

In the times of the sutras, some sages wanted to hold up a 
high ideal. The Ap. Dh. S. (II. 5.11.12-13) declares that when 
a man has a wife who is endowed with dharma and progeny, 
he shall not marry another wife; but if any one of the two 
(dharma and progeny) is wanting (in the case of the wife), 
he may marry another before he has consecrated the sacred 
drauta fires. In another place Ap. (1.10. 28.19 ) prescribes 
that one who abandons his (faultless) wife should put on the 
skin of an ass with the hair outside and should beg for alms 
at seven houses for six months. 1877 Narada ( strlpumsa v. 95 ) 


1274. v ffr v v f fr tranfrnft t ftvqk vWt 

gvtfofo ircnrviviT ^ vat I tf. VI. 6. 4. 3; vide also r). W. 

VI. 5.1. 4 ‘vtfrsrfvr f^k;’ wvPtt 

WW! WfWV: i %. wi. 12.11. 

1276. vwratanraifo i ftrvr qayf vwtwvs i wi. 

III. 8. 4 j vide XIII. 2. 6. 7 for the same words. 

1276. wwwt mvi ntk’fi vrerar vftgwr v i awyfl • wnm 

XIII. 4. 1. 9. In wnwr wravrw 14. 35 the first throe out of these four 
are mentioned in connection with snwwv 1 glmwjjwinimt urnft- 

snm < w VfVTsnmt tun n . In Rg. X. 102. 11 the word 

oocurs which probably means the discarded wife. 

1277. u&rarwhnit wiwt y^ftr < wwtmwik wnif nr mwnitv i qi > 

*m. u. ni- Ir - 6- 11. 12-13; wftgm <murv 

n rmnvT fa i nr if%t vwrtwr » env. u q;. I. io. 28.19; vide wttiflai 
chap 74. 13 where this nm i St w for .the husband is Mentioned and it 
is said that it is never observed by men. fVt WTtff 

mmnfK • win m v hiwmtft nun v»iw ’jjmt»*nvtT (vfllfcr 96). 
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recommends that the king should bring round to the proper 
path by inflicting heavy fines a husband who abandons a wife 
that is obedient, not harsh of tongue, vigilant (in household 
work), chaste and endowed with sons. Even Kaut. (III. 2 ) 
prescribes that a husband should wait for eight years (before 
marrying another) if his wife gives birth to no child after one 
delivery or is sonless or is barren; he should wait for ten 
if she bears only still-born children, twelve years if she gives 
birth to daughters only. Then if he is anxious for a son he 
may marry another. If he violates these rules he must pay her 
gratuity, some wealth as strldhana and money (prescribed to be 
given) on supersession and besides a fine (to the king ) of 
24 panas V® Tg So far Kautilya appears to have only stated the 
ideal, because he follows up this remark by another statement 
which probably represented the commonly held popular view 
‘a man may marry several wives after giving sulka and 
strldhana to those to whom nothing had been given at the time 
of marriage and money on supersession (Sdhivedanika) and 
suitable provision for livelihood; for women are (married) 
for prooreating sons.' Though Ap. and others held up 
the ideal of monogamy and Narada and others prescribed a 
fine for marrying a second wife without sufficient cause, 
it is extremely doubtful whether a man was ever punished by 
the king for so doing. Manu V. 80 and Y&j. I. 80 both say that 
a husband may supersede a wife (and marry another) if she 
drinks wine, suffers from a disease (of long standing), is 
deceitful, is extravagant in expenditure, speaks harsh words, 
and gives birth to female children only. Manu V. 81 and 
Baud. Dh. S. II. 2. 65 allow a husband to marry-another woman 
at once if the first is harsh of tongue. Devala ,i7# quoted in the 
Gr. R. says that the sudra may have only one wife, a vai&ya 
two, a ksatriya three and a brahmana four, but a king may have 
as many as he desires. This only reflected the prevailing 
practice of kings. The Adiparva 1880 gravely remarks ‘ to have 
many wives is no adharma on the part of men, but to violate 


1278. Vide Manu IX. 81 and Baud. Dh. 8. II. 2. 65 for similar 
periods of waiting. Vide YSj. II. 148 for the amount of Sdhivedanika 
to be given by the husband. 

1279. tpfrr spnv t ftwi «nwv*v w i nrrwt wTgmrv 

STjfr vDwJS: D quoted in ’SfWtWPR* p. 85. 

1280 . * wiwnnit sreuro wftreftsmt vurat»«flwrow*h 9*91**$ 

11 160. 36. 
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the duty owed to the first husband would be a great adharma in 
the case of wotxjen.’ The MahSbhSrata ( Mausala-parva V. 6) 
tells us that Vasudeva 1881 (Krsna) had sixteen thousand wives. 
Several kings had in historlo times as many as a hundred wives. 
For example, the Cedi king Gangeyadeva alias Vikramaditya 
is said to have obtained mukli (salvation ) at Prayaga with his 
hundred wives 1888 (vide Jabalpur plate of Ya^ahkarnadeva dated 
1132 A. D. in E. I. vol. II. p. 4 and the Ehaira plates of the same 
king in E. I. vol. XII. p. 205). In Bengal the evils of Kulinism 
are well known. The reasons for this treatment of women were 
many, suoh as the great spiritual importance of sons, early marria¬ 
ges and consequent illiteracy of women, the spread of the idea of 
the ceremonial impurity of women and their being equated with 
dudras and lastly the idea of the complete dependence of women 
on men. Onemust not be oarried away, however, by the notion that 
marrying many wives was either very common or was not looked 
down upon. Steele (in ‘ Law and Custom of Hindoo Castes,’ first 
published in 1826) who had the most unique opportunities for 
observing the practices of numerous castes in the Dekhan in the 
first decades of the 19th century writes (p. 168, ed.of 1868) ‘a man 
may marry as many wives as his inclination or circumstanoes 
allow. Marriages in succession, in oonsequence of the death 
of a former wife, are very common; but polygamy is not 
usual exoept on account of the barrenness of the first wife. It is 
practised in the Koonbee castes ’. Vide also Imperial Gazetteer 
of India, vol. I (ed. of 1907 ) p. 482 * Although in theory 
polygamy is allowed, in practice a second wife is rarely taken 
while the first is alive and in India as a whole there are only 
1011 wives to every 1000 husbands so that even if no husbands 
have more than two wives all but 11 per thousand must be 
monogamous ’. The state of the modern case law is unsatis¬ 
factory. The Bombay High Court has held that the mere fact 
that the husband has married a seoond wife would not entitle 
the first wife to refuse to stay with the husband. Vide MoHlal 
v. Chanchal, 4 Bom. L. R. 107. In Virasami v. Appasami, 1 
Madras High Court Reports, p. 375, the oourt held that a Hindu 
may marry any number of wives, although he may have a wife 
or wives living. It is submitted with great respeot that that is 


1281. sfiw*WI|6t s ufaq q foff t i tnunmf wgHijl 
•w* ii wto r g ’r i V. 6. 

1282. ant sftpg i E. I, 

vol. II. p. 4. 

B. D. 70 
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not the ideal or the view of the best writers, nor is such a view 
held by the majority of Indian jurists of ancient and medieval 
times. Modern opinion of educated people is most favourable 
to making marriages monogamous and efforts are being made 
to secure absolute monogamy by legislative action. For 
example, the Madras Nambudri Act ( Madras Act XXI of 1933) 
forbids a Nambudri brahmana from marrying a second wife 
when the first is living except in three cases viz. (1) when the 
first wife is afflicted with an incurable disease for over five 
years, (2) when she has not borne a child within ten years of 
marriage, and (3) when she becomes an outcast. 

Polyandry 

The passages cited above (note 1274) from the Ait. Br. and 
the Tai. S. that a woman cannot have several husbands at the 
same time make it clear that in those ancient times polyandry 
was unheard 1283 of. Not a single Vedic passage can be 
cited which clearly refers to the practice of polyandry. The 
most glaring example of polyandry in Sanskrit literature is 
that of DraupadI as the wife of the five PSndavas. Probably 
the tradition was too firmly rooted to allow the author to ignore 
it. The MahSbharata shows that all were shocked by the 
resolve of Yudhisthira to make DraupadI the wife of the five 
brothers. Dhr^tadyurana (Adiparva 1284 195. 27-29 ) tries 
vehemently to dissuade Yudhistfrira, who tries to justify his 
notion on the ground of ancient practice and the agreement of 
the brothers to share everything that any one of them may 
secure. But Yudhisthira could 1285 ferret out (Adi. chap. 196) 
only two instances (rather mythical) in support of the practice 
viz. of Jatila GautamI ( who had seven sages as husbands ) and 
of YSrksI who had ten Pracetasa brothers as husbands. It is 
this fact that has led many scholars to regard the P&ndus as a 
non-Aryan tribe somehow grafted on the Aryan stock and 
represented as relatives of the Kauravas by the editor of the 


1283. Vide Cambridge History of India, vol I. p. 88, Vedic Index 
I. p. 479. 

1284. VffWf ftfterr yvropr I TOT: 

w&ui i wra# i 

J^SV * 3Tif%* 195. 27—29; vide wiTCH? 68.35 where Karna speaks of DraupadI 
as 4 bandhaki * ( a harlot), because she had many men at her husbands. 
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MahabhSratS. This too also sounds somewhat far-fetohed. 
Kumarilabhatta in his Tantrav&rtika cuts this Gordian knot by 
putting forward three explanations, one of which boldly asserts 
that there were many Draupadls very similar to each other and 
so the epic figuratively speaks of one DraupadI only. IJ8I! There 
were really five Draupadls (and not one) married separately to 
the five Pandavas. In the Dharmasastra works there are traces 
of the knowledge of the practice of polyandry. Ap. Dh. S. 
(II. 10.27.2-4) refers to it 1 One shall not make over (his wife) to 
strangers (for a son by niyoga ), but only to one who is a sagotra; 
for they declare that a bride is given to the family (of brothers 
and not to one brother alone); that ( rtiyoga) is forbidden on 
account of the weakness of men’s senses.’ Similarly Brhaspati, 
while illustrating the proposition that the king should not disturb 
popular usages even though they may be improper, cites 
several such practices among which he mentions ‘ In some other 
countries there is the most reprehensible practice of a brother 
taking (as wife) the widow of his deceased brother, and the 
practice of delivering a maiden to a family ; similarly among 
the PSraslkas (Persians) matches with a mother are seen \ mT 
Dr. Jolly is wrong in thinking that Brhaspati refers to 
polyandry as practised in the south. Brhaspati first referred, 
to the practice of marrying a maternal uncle’s daughter as 
prevalent amongst the southerners ( daksin&tyas) in his day 
and then adds that a practice of giving a girl to the family is 
in vogue in other countries. So he clearly means countries other 
than those of the daksin&tyas- Prof. Keith appears to follow 
Dr. Jolly without any independent examination of the original 
passage (in E. R. E. vol. 8 on marriage, p. 453). Just as Bjhaspati 
refers to the Paraslkas, he speaks of polyandry as current 
among other countries ( but not Aryan India). There are two 
types of polyandry, 1888 one matriarohal (where a woman forms 
simultaneous alliances with two or more men who are not 
necessarily relations of eaoh other and therefore succession is 


1286. snivT g* m: wjtrewr g S E &ehmffiw ffi) wnsrcroV 
«mn »r*vf! n av amfSe r p. 209 

1287. ft y g T t ^tfSrwrfcrs tfvnr i wugagaigt gV *!?**$?*- 

(TUI Wigflrawtft i ffwfit quoted in the I. 10, 

(qwfcpr p. 130). Vide Jolly’s Reoht und Sitte, English translation, 

p. 102. 

1288. Vide Imperial Gazetteer of India, vol. I. p. 483 (1907). 
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traced through the female ) and the other fraternal, where a 
woman beoomes the wife of several brothers. The former 
practioe once prevailed among the Nairs on the Malabar ooast, 
but it has now died out. The latter form of polyandry is still 
to some extent found in Kumaon, Qarhwal and among peoples 
in the Himalayan area up to Assam. 1289 Pandit Bhagwanlal 
Indraji (I. A. vol. 8, p. 88) says that in Eumaun between the Tons 
and Jumna river about Kalsi, Rajputs, brahmanas and tudras 
all practise polyandry and the children are attributed to the 
eldest brother who is alive. Nllakantha, 1890 the commentator 
of the Mahabharata, raises ( on Adiparva 104. 35 ) the question 
about Draupadl’s marrying five husbands and refers to the 
practice among very low castes in his day of one woman 
having two or three husbands. 

Mutual rights and duties o! husband and wife 

Manu (IX. 101-102 ) lays down in a conoise form the obli¬ 
gations of husband and wife viz. ‘they should not prove false to 
each other till death (as regards dharma, artha and k&ma) and 
that their constant endeavour should be not to be separate from 
each other and not to break faith with each other (as to those 
three goals of human life)’. The detailed rights and duties of 
the husband and wife will be unfolded as we proceed. 

The first duty of the husband and the privilege of the wife 
was to require and to give respectively her co-operation in all 
religious acts. This has been so from the most ancient times. 
In Rg. I. 72. 5 it is said 1 * 91 that * they, accompanied by their 
wives, worshipped the fire who is worthy of worship,’. In 
another place it is said ' when you make the husband and wife 
of one mind, they anoint thee with ghee like a well-placed 
friend ’. In the Tai. Br. III. 7.5 occurs a passage ‘may the wife 
unite with her husband by means of the good deeds ( done by 


1289. Vide the authorities quoted in Jolly’s Rooht und Sitte (Eng. 
tr. p. 103 foot-notes). 
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both ), they two became yoked like oxen to the sacrifice; may 
the two be of one mind and destroy their foes; may they attain 
non-aging light in heaven*. The same verse with slight 
variations ocours in the Kathaka Sam. V. 4 and is relied 
upon by Sahara on Jaimini VI. 1.21. This indicates that 
they were supposed to enjoy the fruits of their actions 
together. We saw above (p. 551) how in the Afivamedha the wife 
anoints the horse, how in marriage the bride offers handfuls 
of fried grain into fire. It has already been seen ( note 1208 ) 
that the Ap. Dh. S. (II. 6. 13. 17-19 ) requires that from the 
time of marriage the husband and wife work together in 
religious acts, that they share the reward of such acts together 
and that they both have dominion over the wealth of the family 
and that the wife can make gifts in the absence of the husband 
if occasion necessitates. The ASv. gr. (1.8.5) prescribes 1891 that 
the fire kindled at marriage is carried by the married pair to 
their home (in a vessel) and that( I. 9.1-8 ) since the day of 
marriage, the husband should worship the domestic fire himself 
or his wife or his son or his daughter or pupil (may offer 
worship in his absence), that if fire goes out, some teachers say 
that the wife should observe a fast, the domestio fire should 
be worshipped in the evening with an ahuii and the formula 
‘agnaye svSha* and in the morning with an ahuti and the 
formula'sury^ya svaha* and there is to be a second oblation 
each time silently (to Prajapati). According to the commen¬ 
tator some said that the wife and daughter could not perform 
the homa as they had no privilege to learn mantras, that they 
could only kindle the fire, while others said they could do so. In 
the grhya fire kindled at marriage one was to offer the daily 
mahayajfias (Gaut. 5. 6-8) and as regards baliharana, Gobhila gr. 
(I. 4.16-19) says that both husband and wife should offer balis, 
or a br&bmana may offer for them, or the wife may offer in the 
evening and the husband in the morning xm . Manu (III. 121) 
says that from food cooked in the evening the wife should 


1292, wvfari stt 8 *. I. 8. 5. <nf3nrrwn% TO 
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1293. ernr. was against allowing women to perform homa even 
in grhya fire except in the case of kUmya rites and bali. 
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offer balls, but without mantras. This shows that though gradu¬ 
ally women began to lose the right to repeat Vedic mantras (as 
shown by Manu), still she had a hand in the religious rites. 
She had to perform many acts in sacrifices, such as unhusking 
grain in sthftllpaka ( vide Hir. gr. I. 23. 3), washing the 
slaughtered animal (compare Sat. Br. III. 8.2 and Qobhila gr 
III. 10. 29), looking at the ajya in Srauta sacrifices. The 
Purvamlmamsa ,,M (VI. 1.17-21) establishes that both husband 
and wife own property and should join together in performing 
sacrifices, but that the male sacrificer alone is ordinarily to 
do every act in all religious ceremonies except such matters as 
are expressly declared to be performed by the wife also or alone 
(as e. g. observing celibacy, uttering benediction &c.). It is on 
account of the necessity of associating the wife in all religious 
acts that the hero Rama was compelled to celebrate sacrifices with 
a golden image of Slta by his side. 12 ®* Pfinini (IV. 1.33) derives 
the word patnl and says that it can be only applied to a wife who 
shares in the sacrifice (and its reward ). It follows that wives 
who are not or cannot join with their husbands in yajfias are 
only jayas or bharyas (but not paints ). The MahabhSsya 
says 12 ® 6 that the wife of a sfldra is oalled patni only by 
analogy (as a dudra himself has no adhikara for yajna, his wife 
can much less have it). It is on account of this close association 
of the wife in all sacrifices ( either drauta or smarta ) that the 
wife if she dies before her husband is burnt with the sacred 
fire or fires and with the sacrifioial vessels and implements 
(Manu V. 167-168, Yaj. I. 89). The Tai. Br. III. 7.1 says 
‘ half of the sacrifice is destroyed in the case of that sacrificer 
whose wife is (in her monthly course and therefore) unavailable 
on the sacrifioial day.’ 12 ® 7 

' But the wife is not authorized to do religious acts indepen¬ 
dently of her husband or without his consent. Manu (V. 155 = 
Visnu Dh. S. 25. 15 ) ordains * there is no separate yajna for 


1294. <UVT VTVgSIf wfrlggVW 1 % I 3. VI. 1. 24. 
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women (independently of the husband ) nor vrafca (vows) nor 
fasts (without his consent).' Similarly Katyayana propounds 18 ** 
a sweeping rule ‘ whatever a woman does to seoure spiritual 
benefit after death without the consent of her father ( when she 
is unmarried), or her husband or her son, beoomes fruitless for 
the purpose intended. ’ Vide also Veda-Vyasa smrti II. 19. 
The Nityftcarapaddhati (p. 329 ) quotes Manu V. 155 and 
remarks that Manu's words are not to be taken literally but 
are only meant to extol the eminence of the husband. 

Very detailed rules were laid down as to precedence 
among wives, if a man married several women. Visnu Dh. S. 
(26.1-4 ) concisely gives all the rules. 18 * 9 If all the wives 
are of the same caste, then the wife whose marriage took 
place first was to be associated with the husband in all 
religious acts; if a man had wives of different varnas 
(when inter-caste marriages were allowed) the wife of 
the same varna with the husband had precedence, though 
her marriage might have been later in date. If there is 
no wife of the same varna as himself, the husband may associate 
with himself in religious rites even a wife of the varna imme¬ 
diately next to his own; but a dvijati should never associate a 
fiudra wife with himself in religious oeremonies. Vide 
MadanaparijSta p. 134 for similar rules. Vas. Dh. S, 18. 18 
expressly says * a woman belonging to the dark varna (i. e. 
sudra) is meant only for pleasure and not for performance of 
religious rites \ 130 ° Gobhila smrti (1.103-104) contains rules 
similar to those in Visnu Dh. S., YSj. I. 88 and Veda-VySsa 
II. 12 are to the Bame effect. Visvarupa on Yaj. remarks 
that though the eldest wife alone is entitled to take part in 
religious rites, all wives (except a sudra wife) may be cremated 
with the drauta fire. Vide Sm. 0. I. p. 165. In the Purvaml- 
m&msa (IX. 3. 20-21) Jaimini discusses the question whether 
the direction in the Darsa-purnamSsa ‘ patnlm samnahya ’ 
(having girt up the wife ) which employs the singular number 

1298. fan uvt sfrr vr i farr*} agfrw-v r vrwiftvhA- 

SfWVTVW quoted in the p. 113. This is ascribed to 

by nr. II. 1. p. 37. and by tmfa: (HflW* part 1. p. 362 ) to 
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should be modified into the dual or plural when the sacrifioer 
(in a model saorifice or its modifications) has two or more 
wives and establishes that no change is required. The TrikSn- 
damandana ,S01 (1.43-44) says that there were three views when 
a man had several wives viz. some said that all should be 
associated with him in religious rites, others held that only the 
eldest wife of the same varna should be associated and the third 
view was that the husband should never associate with himself a 
wife whom he married for pleasure after he kindled the saored 
fires. Manu (IX. 86-87 ) lays down that the wife of the same 
caste with the husband should always have precedence not only 
in the obligatory religious rites, but also in ministering to the 
physical comfort of the husband and if a brShmana husband 
gets these done by a wife of another caste when the wife of the 
same caste is near, he becomes like a candala. 

From very anoient times one of the articles of faith was 
that a man was born with debts, that be owed three debts to 
sages, gods and pitrs and that by brahmacarya (student-hood), 
by performing yajiias and by procreating sons he freed himself 
from those three debts respectively. Vide U08 Tai. S. VI. 3.10. 5, 
Sat. Br. 1.7,2.11, Ait. Br. 33.1. The last very succinctly states the 
purposes served by a son viz. payment of the debt to ancestors, 
the securing of immortality and heaven. Rg, V. 4.10 (prajsbhir- 
agne amrtatvam-atySm) prays ‘may I obtain immortality through 
progeny.’ Vas. Dh. S. 17. 1-4 quotes these passages of the 
Tai. S., Ait. Br. and Rg. The Rg. X. 85. 45 invokes the 
blessing of ten sons on the newly married bride and the Rg. is 
full of the yearning for a son at every step. Vide Rg. 1.91. 20, 
I. 92.13, III. 1. 23 &c. Jaimini (VI. 2. 31 ) im discusses the 
passage of the Tai S. and arrives at the oonclusion that the 
duties laid down in it are obligatory and not left to ohoice and 
Sahara adds another explanation that these duties are obliga¬ 
tory on all dvij&tis and the word * brShmana ’ is used in the 
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Tai. 8. as illustrative only. Manu (VI. 35) enjoins upon 
a man that he should not think of tnoksa (release from samsSra) 
before he has paid off the three debts and (IX 106) further 
says that by the very birth of the eldest son a man becomes 
free from the debt owed to ancestors. Manu (IX. 137), Vas. 
17. 5, Visnu Dh. S. 15. 46 contain the same verse proclaiming 
that a man attains all (heavenly ) worlds by means of a son 
and Manu IX. 138, Adi. 129. 14, Visnu Dh. S. 15.44 declare that 
a putra is so called because he saves his father from the hell 
called put. The Nirukta II. 11 1204 also derives the word putra 
similarly. Further the water and pindas ( balls of cooked rice) 
offered by the son to his father and other deceased ancestors 
were supposed to be of great efficacy for the peace of the 
souls of the departed. The Visnu Dh. S. 85. 70, 1305 Vanaparva 
84. 97, MatsyapurSna 207. 39 contain a verse 1 one should desire 
to have many sons in the hope that one of them may repair to 
GayS.* On account of these several benefits conferred by a son, 
the highest importance was attached to the birth of a son. 
The wife helped a man to discharge two of his debts, to the 
gods by associating with him in sacrifices and to the pitrs 
by procreating a son or sons. Therefore the goal of the life 
of women was declared to be to get married and procreate sons. 
This was so much the case from very ancient times that even 
the Sat. Br. (V. 3. 2. 2, S. B. E. vol. 41, p. 65 ) says that the sonless 
wife is possessed with Nir-rti (ill luck or Destruction). 
Manu (IX 96) says * women are created for procreation and 
men have to propagate (the race); therefore in the Veda it is 
declared that the wife shares in common ( with the husband ) 
the performance of religious duties ’. Narada (strlpumsa v. 19) 
also declares that women are created for ( procreating ) children. 
It was on account of these ideas about the goal of woman’s life 
and the supreme importance of a son that the smrtis and 
dharma-sutra works recommended or allowed the husband to 
marry a second time even when the first wife was living. 

All the smrtis, puranas and the digests devote a great deal 
of space to the duties of a wife. It would be impossible to set 
them out in detail. A few striking passages alone will be cited. 
All are agreed that the foremost duty of a wife is to obey her 
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husband and to honour him as her god. In the Sat. Br. ,J0 ‘ princess 
SukanyS when married to the old and deorepit sage Cyavana to 
mollify the sage who had been wronged by her brothers says * I 
shall not forsake my husband, while he is alive, to whom my 
father gave me’ (IV. 1. 5. 9 ). Sankha-Likhita 1307 say 4 a wife 
should not hate her husband even if he be impotent ( or have 
swollen testicles), patita (guilty of mah&p&taka and so an outoast), 
devoid of a limb or diseased, since the husband is the god of 
women.* Manu declares (V. 154 ) 4 a virtuous wife should serve 
her husband as if he were a god, whether he be of evil character, 
or lustful ( loving another woman) or devoid of good qualities * 
Yaj. 1.77 enjoins upon women 4 this is the highest duty (dharma) 
of women that they should obey their husband’s words 5 if he is 
guilty of some mortal sin, they should wait till he is purified 
( and thereafter be dependent on his words)’. The R&mayana 
(Ayodbya-kSnda 24. 26-27 ) remarks 4 the husband is the god 
and the master of the wife, while she is alive and she obtains 
the highest heaven by serving her husband.’ The MahSbhft- 
rata very frequently harps upon the duties of wives.'* 08 The 
Anusasana parva 146. 55 says 4 the husband is the god of 
a woman, her (sole) relative, her goal ’; the Asvamedhika- 
parva 90. 51 declares 4 the husband is the highest deity. ’ 4 The 
father gives only what is limited, the brother and the son do 
the same; what woman would not worship the husband 
who gives what is unlimited or immeasurable 1 ’ ( Santiparva 
148. 6-7 ). The Matsyapurana 210.18 contains this last verse 
and adds 4 the husband is the god for women and is their 
highest goal. ’ This idea of the wife’s entire submission to the 


1306. nt flenqiitqis d efrt#d rrevrfa I sm»TW IV. 1. 5. 9. Vide 
Manu V. 151 for a paraphrase of this passage. ftwwv on VT 1.69 makes 
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husband is voiced even by poets like Kalidasa, ,w * who makes 
one of the pupils of Kanva say about Sakuntala 'this is your 
wife, abandon her or accept her, since all-round domination of 
the husband over the wife is proper.’ Manu V. 150-156, Yaj. 
I. 83-87, Visnu Db. S. 25. 2 ff, Vanaparva 233.19-58 (Draupadl 
as the speaker), Anusasana 123 ( Sindill declares the conduct 
of virtuous wives ), Veda-Vyasa-smrti II. 20-32 (wife’s duties 
from morning till night), Vrddha-Harlta XI. 84 ff (wife’s 
duties from morning), Sm. C. ( vyavaliara section) p. 249 fif, 
Madanap&rij&ta pp. 192-195 and other mbandhas dwell at length 
upon the duties of the wife. A few of such duties may be 
indicated here. 

According to Manu V, 150 ' a wife should always present 
a smiling face, should be alert and clever in her domestic 
duties, should keep domestic vessels well burnished and 
clean and should not be extravagant in spending. ’ Manu 
IX. 11 asks the husband to set to bis wife the task of con¬ 
serving the wealth acquired and looking to its expenditure, of 
keeping things clean, of the performance of religious acts, 
of cooking food and of taking care of household paraphernalia. 
Manu (IX. 13) adds that drinking wine, company of bad 
people, staying away from the husband, wandering about (to 
Erikas or elsewhere), sleep (by day), staying in the house 
of strangers—these six spoil married women. Adiparva 74.12 
gives 1 * 10 expression to the popular notion that people do not 
like married women staying with their paternal relatives 
for a long time away from their husbands, since such 
a stay leads to loss of good name and character. The 
same sentiment is echoed by Kalidasa in the Sakuntala (V. 17). 
The MSrkandeya-purana 77. 19 is to the same effect. Yaj. 
(I. 83 and 87 ) requires the wife to keep household utensils and 
furniture in their proper places, to be clever, to have a smiling 
face, to be unextravagant, to be devoted to doing what is 
agreeable and beneficial to the husband, to show respect to her 
father-in-law and mother-in-law by clasping their feet; to 
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conduct herself decently, to restrain her senses.’ Sankha 13,1 
lays down what is decent conduct for a wife * she should not go 
out of the house unless she is asked (by her husband or elders) 
nor without putting on an upper garment; she should not walk 
fast; she should not speak with a male who is unrelated to her, 
except a trader, a samnyasin, an old man or a physician; she 
should not allow her navel to be seen; she should wear her 
garment (or sari ) in suoh a way that it may reach down to her 
ankles; she should not expose her breasts, she should not 
laugh loudly without covering her mouth (with her hand or 
her garment); she should not hate her husband or his relatives; 
she should not be in the company of dancing girls, gambling 
women, women who make assignments to meet lovers, female 
ascetics, female fortune-tellers, women who live by tricks, 
magical and seoret rites and who are of bad character; sinoe 
(the wise declare that) the character of women of good family is 
spoilt by the company (they keep). ’ The Visnu Dh. S. 25.1-6 
ordains * now then the duties of wives (are declared); they 
should perform the same vratas (observances and vows) which 
the husband undertakes; they should honour the mother-in-law, 
the father-in-law, other elders, gods, guests and keep the house¬ 
hold utensils well arranged; they should not be extravagant 
in giving to others; should keep the goods well guarded; they 
should have no liking for magical practices (to win love) 
and should be devoted to auspicious conduct. ’ Vide 
also Visnu Dh. S. chap. 99 last two verses (quoted by 
AparSrka p. 107). DraupadI (Vanaparva chap. 233 ) states 
* whatever my husband does not eat, drink or partake of, I 
avoid. I know the total wealth, the income and expenditure of 
the Pfindavas*. The K&masutra directs the wife to make expendi¬ 
ture that will be commensurate with the yearly income of the 
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vsttv 266. 3 qvrT XT? sfaftf ft w VT# qqufl I n? ftshr 1 

SifrET ll. Vide also wgsnw* 146. 43. ‘q g q uft etT* 

in the passage of means one who employs herbs &o. for 

Vide vwvt 233. 7-14 (the lost verse is ftv PfrqlHw O- 
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husband. 1 * 12 Manu (VIII. 361) prescribes the fine of a suvarpa 
for a man speaking with a woman with whom he is forbidden 
to speak and Y5j. II. 285 prescribes a fine of one hundred papas 
in the oase of a woman who is forbidden to speak with a man 
( by her husband or father &o.) and a fine of two hundred papas 
in the case of the man who speaks with a woman with whom he 
is forbidden to speak. Brhaspati 13 ' 3 says that a wife should 
get up from bed before her husband and elders, should partake 
of food and condiments after they have eaten, should occupy a 
seat lower than that of the husband or elders. ‘A wife oan 
engage in vratas, fasts, observances and worship (of god &c.) 
with the permission of her husband * say Sankha-Likhita. 13 ' 4 
The Puranas frequently descant on stridharma. A few specimens 
may be noted here. The Bhagavata VII. 11. 29 says that the 
wife who looks upon her husband as the god Hari dwells in 
the world of Hari and revels with her husband. The Skanda 
PurSna (Brahma-khanda, Dharmaranya section, chap. 7) has a 
long description of a pativrata ‘ she should not repeat the name 
of her husband, as such conduct leads to the inorease of the 
husband’s life and should never take the name of another male 
(v. 18), even when she is loudly blamed (by the husband) 
she does not cry loudly, even when beaten she is smiling (v. 19). 
A pativrata should always use turmeric, kuhkuma, sindQra, 
lamp black (for the eye), a bodice, tSmbula, auspicious orna¬ 
ments,and should braid her hair ’ (vv. 28-29). The Padma-pur&na 
(Srsti-khanda,chap. 47, v. 55) says that that wife is pativrata who 
in doing work is like a slave, like a hetaira in affording sexual 
pleasure, like a mother in offering food and like a counsellor 
in adversity. 

Special rules of conduot were laid down for a wife whose 
husband was away from home on a journey. Sankha-Likhita 
(quoted by Apararka p. 108, Sm. 0., vyavahara p. 253) contain a 
long statement about what suoh a wife should not do ' women 
whose husbands are away from home should avoid amusements 
of swing and dance, seeing pictures, applying unguents to the 
body, walking in parks, sleeping in open places (or uncovered). 


1312. tfvw erqgwr i IV. 1. 32. 

1318. yfftw* gwsfy estf ifan- 

• fnrfit quoted In p. 257. 

in (wmjrc) *** 



566 


History of Dharmaiaslra 


[ Ch. XI 


partaking of sumptuous food and drink, playing with a ball, 
fragrant resins and perfumes, flowers, ornaments, ceremonial 
brushing of the teeth, collyrium (in the eyes). * Yaj. (I. 84 ) 
puts these briefly ‘ a woman whose husband is gone to another 
country should give up play, the adornment of the body, 
visiting samajas (note 986above) and festivals, laughing, going 
to the house of a stranger. ’ The Anus&sana-parva 1315 (123.17) 
indicates that a wife whose husband is gone abroad does not 
apply eyesalve or rocana ( yellow pigment) to her body, does 
not take a ceremonial bath and does not use flowers, unguents 
or ornaments. Manu (IX. 74-75 ) requires the husband when 
going abroad to make provision for the wife’s maintenance, since 
a woman without some means of livelihood, though originally 
virtuous, may go astray and adds ‘ when the husband goes 
abroad after providing for maintenance, the wife should live 
thereby and abide by the restrictions (laid- down for such 
wives)if he goes away without making provision for her 
maintenance she should maintain herself by crafts (such as 
spinning) which are unblamable. ’ The Visnu Dh. S. (25. 9-10) 
oontains similar rules. The Yeda-VySsa-smrti (II. 52) enjoins 
upon a wife whose husband is gone abroad 4 her 1214 faoe should 
look pale and distressed, she should not embellish her body, 
she should be devoted to her husband, should be without ( full) 
meal, and should emaciate her body.’ The TrikSpdamapdana 1317 
(I. 80-81 and 85) says that when the husband is gone abroad 
the wife may with the help of a priest perform the daily duties 
of agnihotra, the obligatory istis and pitryajna, but should not 
perform soma sacrifices. 

The rewards of the wife’s single-minded devotion to her 
husband and her rigid observance of the rules of conduct 
prescribed for her are stated at great length in smrti works. 
Manu (IX 29-30 = Manu V. 165 and 164 ) says 4 that woman 
who does not prove faithless to her husband in thought, word 
and deed (lit. body) secures the (heavenly) worlds together 
with her husband and is spoken of as a sadhvi * (a virtuous 
woman, a palivraia ); but by proving faithless to her husband a 

1315. itwwt wn* i nwm w ffrnprwt «nPnr- 

*?#R » eigCTWW 123.17. 

1316. ifitirm ftwgro 
II. 52. 

1317. aurHi)^V4 rfk vm i vrq) mwnwfl- 

fmvnwwnr n ftiw umn 1.83. 
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woman incurs censure in this world, is born as a female jackal 
(in the next life) and is afflicted with very bad diseases.* 
Ysj. (I. 75 and 87) declares that the woman, who does not 
approach another while the husband is living or after bis death 
and who is intent on doing what is agreeable and beneficial 
to her husband, who is of good conduct and has restrained her 
senses, attains glory in this world and plays with Uma (the 
wife of Siva) in heaven. Brhaspati' 318 defines a pativrata as 
one who is distressed when her husband is distressed, who is 
delighted when her husband is in delight, who is emaciated 
and wears dirty clothes when her husband has gone on a 
journey and who dies on the death of her husband. 

In the MahabhSrata and the purfinas hyperbolical des¬ 
criptions of the power of the pativrata occur at every step. Vide 
Vana-parva 63 where we are told (vv. 38-39) that when 
DamayantI cursed by her faithfulness to her husband the young 
hunter who had evil designs on her, he fell down a dead man. 
In the Anusiasanaparva 133 Sandill who 1319 had attained heavenly 
worlds tells Suman§ Kaikeyl how she reached that state with¬ 
out wearing kfisayas ( dyed garments worn by samny&sins ) or 
bark garments and without having matted hair or without 
tonsuring her head (as ascetics do), but by strictly following 
the rules laid down for virtuous wives, such as not addressing 
harsh words to their husband, abandoning all food that the 
husband did not like. Anusasana (146. 4-6) names several 
pativratas of ancient times and the following verses dilate 
upon the rules of conduct for virtuous wives. The story of 
Sfivitrl in the Yanaparva ( 393-399) illustrates the power of a 
pativrata, who wrung back even from Yama, the dread god of 
Death, the life of her husband. 1330 Savitrl and Slta have been 
held by the women of India for thousands of years as the 


1318. amntr arawr ^ vr at sfr vhn 

tftatrr » iswfit quoted by amnk p. 109, by the ftal. on in- I- 88 
(as vtfa’s ). It is TOvrta XI. 199. 

1319. wiv smpprowi ■ «r w 5'wr w wfon a?vt 

ii w wvfiStnwiwt w • smut w usfcv> qiitanv “ 

K MgSTTUW 123. 8-9, 14 &o. 

1320. Vide also 208-214 for the tale of nxfvsft. mtW) 

says in vwbi 297. 53 ‘n wJitanBVT 

w n^Jtaiwr firtf n *r$tfr*rr i v mnft * ’ 
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highest ideals of womanly virtue, to which they have always 
endeavoured to approach and one may say that Indian women 
generally have most successfully lived up to that high and 
ennobling ideal that was set before them, Vanaparva (205-206) 
tells the story of a learned brahmana, who by his mere angry 
look made a female crane die when the latter voided its faeces 
on to the head of the brahmana and who was rebuked by a 
pativrata that the latter was not a crane, when the br&hmapa 
tried to frighten the virtuous woman for her tardiness in 
welcoming him as a guest and for looking only after her husband. 
The Salyaparva (63) narrates how awful the power of a pati¬ 
vrata like Gandharl is in that she can, if she choose, burn the 
world, she can stop even the motions of the sun and 1821 the 
moon. The Skanda-purana III (Brahma-khanda, Brahmfiranya 
section chap. 7 ) first names ( verses 14-15) several pativratas 
like Arundhatl, AnasfiyS, Savitrl, S&ndilyS, Satyfi, Mena and 
then waxes eloquent over the tremendous spiritual power of a 
pativrata * just as a snake-charmer 1388 forcibly draws out from 
a hole a snake, so a pativrata snatohes away her husband’s life 
from the messengers of Death and reaches heaven with her 
husband and the messengers of Death, on seeing the pativrata, 
beat a hasty retreat. ’ 

As the foremost duty of the wife was to honour and serve 
the husband, she must always stay with him and she had 
a right of residence in the house. A wife was further entitled 
to be maintained in the house by the husband. A verse quoted 
by Medhatithi on Manu III. 62 and IV. 251 and by the Mit. on 
Yfij. L 224 and II. 175 and which occurs in some MSS. as 
a spurious verse after Manu XI. 10 says * Manu declares that 
one must maintain one’s aged parents, a virtuous wife and 
a minor son by doing even a hundred bad acts’. 1888 Daksa 


1321. tfror says to wt# hstwhI jfaff fr wrre mn * wg*T 

n' srew? 63. 21. 

1322. un«3in?t v*n i ^ 

jatarft»vprfwr: ararafi**! <rifenrre:> (wgrere), wnfcwr 

ohap. 7. 54-55. It will be notioed later on that the half Terse 

occurs in numerous works. 
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II. 36 ( = Laghu-£Aval&yana ltu I. 74 ) defines poqyavarga 
(persons whom every one, however poor; is bound to maintain) 
as follows: ' the parents, the guru, the wife, children and a 
helpless man who has taken shelter with one, a guest and fire 
constitute pogyavarga.’ Manu VIII. 389 prescribes that the 
man who abandons and does not maintain bis parents, wife, and 
son, when they are not outcasted, should be fined 600 papas 
by the king. Y&j. I. 74 requires the husband to maintain a wife 
whom he has superseded in the same way as before, otherwise 
he would be guilty of great sin. Y&j. L 76 says that if a man 
abandoned a wife who was obedient, diligent, the mother of a son, 
and agreeable in speeob, he was to be made to give one-third 
of his property to the wife, but if he had no property he had to 
maintain her. N&rada (strlpumsa 95 ) has a similar provision. 
The Visnu Dh. S. Y. 163 made the husband punishable like 
a thief, if he abandoned his wife. The husband was required 
by Y#j. I. 81 to be devoted to his wife, since women are to be 
guarded (against falling into error). Vide Y&j. I. 78 also. 
Manu IV. 133 forbids adultery with another’s wife and Manu 
IV. 134 (=Anu6&sana 104.21 and Markandeya-pur&na 34.62-63) 
observes that there is nothing that harms one’s life as much as 
adultery. Vi&varflpa 1285 on Y5j. 1.80 points out that the guarding 
of a wife from evil can be secured only by being devoted to 
her and not by beating her, as, if the husband were to beat her, 
it might endanger her life. Manu (IX. 5-9) also calls upon men 
to guard women, and (in IX. 10-12 ) says that they cannot be 
guarded by imprisonment or force, but by engaging them in 
looking to the income and expenditure, the furniture, beauty 
and purity of the house and the cooking and by inculcating on 
them the value of a virtuous life. In spite of this the husband 
possessed certain powers of physioal correction over the wife 
whioh were the same as those possessed by a teacher over 
a pupil or a father over a son, viz. he could administer beating 
with a rope or a thin pieoe of bamboo on the baok but never on 
the head. Vide Manu VIII. 299-300 (oited above on p. 363 ) 
which are the same as MatsyapurSna 227.152-154. It will 
be seen that about two thousand years ago Manu did not confer 


1324. Rut gewfal iru wwrfiim • i rT»w4i 

vqigm H qqr II. 36. Verse 37 inoludes other persons among po^yavargo 
in the oase of the well-to-do. AparSrka p. 939 qdotes Dakfa II. 36-37. 

1326. **rrw eftoit w q uftr tfffwv w a a r tmffe n i «vr i n snw IS 
i sui w tilftserTs vmre eflg ui^efhfii vsftr i on sir. 1.80. 
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greater powers of correction and restraint of the wife on the 
husband than the Common Law of England allowed to husbands 
even in the 18th century. 1386 

As it was the husband’s duty to provide residence and 
maintenance for the wife and as the wife was bound to stay 
with the husband, it follows that either party could after marriage 
enforce his or her rights in a court of law if the other party 
refused to perform her or his duties. In modern times a suit 
for restitution of conjugal rights can be brought and the decree 
can be executed against the wife by the attachment and sale of 
her property (if she has any ), but not by detention in civil jail 
and against the husband by the court ordering the husband to 
make periodical payments of money for the maintenance of the 
wife and securing such payments by creating a charge on his 
property (vide Civil Procedure Code of 1908 Order 21 rules 
32 and 33). To such a suit by the husband Indian Courts have 
recognised certain valid defences, such as desertion, cruelty or 
such conduct as endangers the health of the wife, change of 
religion, or keeping a concubine in the house or the husband’s 
being afflicted with a loathsome disease (like leprosy ). Vide 
Bax Premkunvar v. Bhika 5 Bom. H. C. R. ( A. C. J. ) p. 209 
(leprosy ), Yamunabai v. Narayan 1 Bom. 164 ( cruelty ), Paigi 
v. Sheo Narain 8 All, 78, Didar Koer v. Dwarkanath 34 Cal. 971, 
Bai Jivi v. Narsingh 51 Bom. 329. Where the courts make the 
husband pay maintenance, they are in principle following Yaj. 
I. 76 and Narada ( p. 569 ). Vide Binda v. Kaunsilia 13 All, 
126 where many original Sanskrit texts are cited. 

Not only was the husband bound to maintain the wife, but 
he was called upon to cohabit with the wife and was supposed 
to incur the sin of embryo-murder if he refused without good 
cause to do so. On the other hand the husband had a right of 

1326. Vide Blackstone’s commentaries on tbe laws of England 
(ed. of 1766, Oxford) Book I. chap. 15 pp. 432-433 ‘The husband also 

(by the old law) might give his wife moderate correction.the law 

thought it reasonable to entrust him with this power of restraining her 
by domestic chastisement in the same moderation that a man is allowed 

to correct his servants or children..,Yet the lower rank of people 

still claim and exert their ancient privilege ; and tbe oourts of law will 
still permit a husband to restrain a wife of her liberty in case of 
gross behaviour*. Vide also Lush on the law of * Husband and Wife * 
(4th ed. 1933) pp. 24-29 about the husband’s power to beat his wife and 
restrain her in the past and now. 
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consortium i. e. the wife was not to refuse herself to the husband 
and if she did so her delinquency was to be proclaimed in the 
village and she was to be driven from the house IW . 

The humane character of the legislation of the Indian 
sages is seen by the fact that even for adultery they do not 
allow the husband to drive the wife out of the house and to 
abandon her. Gaut. 22. 35 prescribes that a wife who violates 
her duty of chastity must undergo a penance, but she should be 
kept under guard and be given food. Yaj. (I. 70, 72 ) declares 
* an adulterous woman should be deprived of her authority (over 
servants &c.), should be made to wear dirty clothes, should be 
given food just sufficient to enable her to live, should be treated 
with scorn and made to lie on the ground (not on a cot); a 
woman becomes pure from adultery when she has her monthly 
period after that, but if she conceives in adulterous intercourse 
she may be abandoned and also when she is guilty of the 
murder of her foetus or of her husband or of some sin that 
makes her an outcast*. The Mit. on Yaj. I. 72 draws attention 
to the text of Vasistha XXL 12 ‘the wives of brahmanas, 1 * 83 
keatriyas and vaiSyas who commit adultery with a sudra may 
be purified by a penance in case no child is born (of the inter¬ 
course), but not otherwise’ and remarks that the words of 
Yajnavalkya are to be understood in the same sense i. e. a wife 
is to be abandoned only if she be in adultery with a Sudra; and 
further that the abandonment consists in not allowing her to 
participate in religious rites and conjugal matters, but she is not 
to be cast on the streets; she is to be kept apart guarded in 
a room and to be given food and raiment (as stated in Yfij. III. 
297). Vasistha XXI. 10 says that only four (types of) wives 
are to be abandoned viz. one who has intercourse with the 
husband’s pupil and with the husband’s guru % and especially 
one who attempts to kill her husband and who commits 


1327. vt httI i w sf* 

n w rggwmt g vt vrrtf t i fiitrosrer 

ii *j§: *rr i at irnrov* 

% IV. 1. 19-20, 22. fiw on vr. I. 79 quotes as 
BaudhXy ana’s vorses 20 and 22. tfsrfr 98 is the same as 4^. w. ^ IV. 1. 20. 
tUTSnt (4.14-15) is similar to Baud. Dh. 8. IV. 1. 20 and 22. 

1328. sngry ngf inr r ^FTt wnro tfimT: i snwsmr 

tn II 21. 12 and 10. The ascribes the second verso to wmc on 
yaj. I. 72 and to srftrar on I1L 298. 
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adultery with a man of degraded caste (like a leather-worker). 
N&rada 1,88 (strlpumsa v. 91) says * when a woman commits adul¬ 
tery her hair shall be shaven, she shall have to lie on a low bed, 
shall receive bad food and clothing and her occupation will be 
the removal of sweepings of the husband’s house Gaut. *3.14, 
S&nti-parva 165. 64 and Manu VIII. 371 are more harsh on a 
woman who has intercourse with a low-caste man, i. e. she 
is to be punished by the king with being devoured by dogs. 
Veda-Vyasa (II. 49-50) says that ‘ a wife 1330 who is guilty 
of adultery should be kept in the house but void of her 
rights of associating in religious and conjugal matters and of 
her rights over property, and should be treated with scorn; but 
when she has had monthly course after the act of adultery ( and 
does not repeat it), the husband should allow her the usual 
rights of a wife as before. * Manu XI. 177 asks the husband 
to confine an exceedingly corrupt wife to one room and compel 
her to perform the penance 1 * 31 prescribed for males in cases of 
adultery. Vide Atri V. 1-5, Pars Sara IV. 20 and XI. 87 and 
Brhad-Yama IV. 36. 

Under the English law, if the wife commits adultery 
the husband’s obligation to maintain her ceases altogether un¬ 
less he had connived at it or condoned it. 1338 

The following propositions can be deduced from the texts 
cited above. (1) There iB no absolute right of abandonment 
of wife in the husband on the ground of adultery; (2) Adultery 
is ordinarily an upapStaka (a minor sin) and can be atoned 
for by appropriate penance undergone by the wife; (3) the wife 
who has committed adultery but has undergone penanoe is to 
be restored to all the ordinary rights of wives ( vide Vas. 
XXI, 12, YSj. I. 72, Mit. thereon and AparSrka p. 98); (4) as 
long as the adulteress has not undergone penance, she is to be 
given in the house itself starving maintenance and to be depriv¬ 
ed of all her rights as wife (Yaj. I. 70, Sfintiparva 165. 63 ); 

1329. %VT ffluiro W »ST CT? WTVW 

ftsfpur ii mnr ▼. 9i )• 

1330. nrftarwr fert art qrnim yfa r g s h i gsr ftnfarn t 
vifcrfih »u II- 49-50. 

1331. Penance will be lighter or heavier according to the caste of 

the adulterer. According to qg XI. 60 adultery is an and the 

ordinary penance for it Is nhrs or wi » g l«(»l (*tg XI. 118 ). 

1332. Vide Halsbury’s Laws of England voj, 16 ( Hailsham ed.) 
pp, 609-610. 
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(5) a wife, who commits adultery with a itudra or has had a 
child thereby, who is guilty of killing her foetus or of attempt 
to kill the husband or guilty of one of the deadly sins (mahft- 
p&takss), is to be deprived of her right to participation in 
religious rites or conjugal matters and is to be kept confined 
in a room or in a hut near the bouse and to be given starving 
maintenance and poor apparel, even after she undergoes 
penance (Vas. XXL 10, Manu XI. 177, Yaj. III. 297-98 and 
Mit. thereon); (6) that wives who are not guilty of acts men¬ 
tioned in Yaj. I. 72, III. 297-298, Vas. 21.10 or 28. 7 are to be 
given starving maintenance and residence near the house even 
if they do not perform penance ( vide Mit. on Yaj. III. 298 ); 
(7) wives who are guilty of the acts mentioned in Yaj. I. 72, 
III. 297-298, if they refuse to perform penance, are to be 
refused even starving maintenance and residence near the 
husband’s house (Mit. on Yaj. III. 298). The propositions 
about maintenance set out here are accepted as the modern 
Hindu Law by the courts in India. 1323 

It has been shown above (p. 518) that Ap. postulated the 
identity of husband and wife in religious matters and Manu 
IX. 45 declares that the husband is one with his wife. But this 
identity of husband and wife was not accepted by the ancient 
sages for secular or legal purposes. The rights of husband and 
wife as to each other’s property and the liability of each for the 
debts of the other will be dealt with later on in detail. It may 
suffice here to point out that the wife was not ordinarily liable 
for the debts contracted by the husband nor was the husband 
liable for the debts contracted by the wife alone, unless the 
debt was for family purposes (Yaj. II. 46). Similarly the 
husband could exercise no dominion over the wife’s own 
property (her stridhana or peculium) except in a famine or for 
a necessary religious purpose, or in disease or when he was 
imprisoned (Y5j. II. 147 ). These rules prescribed centuries 
ago compare in their fairness or reasonableness most favourably 
with the rules of the English law 1334 (as they prevailed before 
the Married Women’s Property Act of 1882, 45 and 46 Viet, 
ohap. 75), whereby the husband by the mere fact of marriage 
acquired free-hold interest, during the joint lives of himself and 


1333. Vide Parami v. Mahadevi I. L. B. 34. Bom. 278;at p. 283 (_par 
Chandavarkar J. ). 

1834. Vide Halabury’s Laws of England ( Hailsham ed. ) vol. 16 
pp. 613-614. 
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bis wife, in all estates of inheritance and life estates of which 
she was seised at the marriage or became seised during 
coverture, and an absolute interest in all the wife’s personal 
chattels. 

N&rada 1,85 (strlpumsa, v. 89 ) does not allow the husband 
or wife to lodge a complaint against one another with their 
relations or with the king. The Mit. on Yaj. II. 294 remarks 
* though a judicial proceeding between husband and wife as 
plaintiff and defendant before the king is forbidden, still, if the 
king comes to know personally or indirectly of wrong done by 
the one to the other, the king must bring round the husband or 
the wife to the path of duty by appropriate punishment, other¬ 
wise 1888 the king incurs sin ’. There were certain matters of 
which the king could take cognisance without the complaint 
of anybody : they were called aparadhas (they are ten ) among 
which were inoluded the murder of a woman, varnasamkara, 
adultery, pregnancy of a widow from some person other than 
the husband, abortion 1337 &c. We have seen (p. 569) that Yaj. I. 76, 
NSrada (strlpumsa, v. 95 ) make the husband liable to pay 
one-third of his estate or a fine for deserting a virtuous wife 
and there are many such provisions about the matters affecting 
the husband and wife in which the king interfered. In 
England 1838 at Common Law a wife could not bus her husband 
in tort (till the Married Women’s Property Act) nor could a 
husband sue the wife in tort. 

We must now turn to the position of women in general 
and wives in particular and the estimate of their character and 
worth made by anoient India. It has already been seen (p. 428) 
how the wife was looked upon as half of the husband, how in 
Vedic times women composed hymns and learnt the Vedas and 
how they co-operated with their husbands in all religious acts. 
On the whole their social position was much better (except as to 
rights of property) than what it became in later times. But 


1335. fwrhsurasroa *r ^rrfrfg: *r 

tretft a (sftw v. 89). 

1336. -sftjprvh gvwnsf 

*rv$or *t ervh yg i f jprr vt^tt 
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1337.. Vide W p. 28 quoting WIT*, and farm* 

for ten srvwis, 22 **s, &o. 

1338. Vide Salmond’s Law S Torts, 9th ed. pp. 71-72. 
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even in the Vedio times there was an under-current of 
opinion whioh was hostile to women, sneered at them and treated 
them with scorn. Some of the passages from Vedic and classical 
Sanskrit literature eulogising women and the wife have been 
set out above (pp. 428ff). The passages noted below may be read 
in this connection. 11 *® Vide Baud. Dh. S. II. 2.63-64, Manu III. 
55-62, Yfij. 1.71,74,78, 82, Yas. Dh. S. 28. 1-9, Atri vv. 140- 
141 and 193-198, Adiparva 74.140-152, Sintiparva 144. 6 and 
12-17, Anusasana 46, MSrkandeyapurfina 21. 69-76. The 
K&masutra III. 2 says that women are like flowers (kusuma- 
sadharm&no hi yositah). It has been seen (pp. 146-147) how way 
was to be made by all for the bride and the pregnant woman and 
it will be shown that the general opinion was that no woman was 
to be killed on any account ( with one or two exceptions* 840 in 
ancient writers). Some of the smrtikaras like Atri and Devala 
were so liberal as to say that women who had intercourse with one 
not of the same caste or who had conceived by such intercourse 
did not become outcasts, but only impure till delivery or next 
period when they became pure again and could be associated 
with, the child born of the adulterous connection being handed 
over to some one else for being brought up. 1841 If a woman was 
raped she was not to be abandoned, but she became impure only 
till her next period ( Atri 197-198 ) and Devala ( 48-49) pres¬ 
cribes purifications for a woman raped by mlecchas and concei¬ 
ving thereby. In the Santiparva 267. 38 it is said that it is not 
the woman who is at fault, but it is the man who is at fault 
(when the woman goes astray). In the Varunapraghasa' 848 

1339. vr i g j?r nm* n 

$nf*r 144. 6; snffcr wrfar nnmmr »rnh • *rr% urvhmt 

WfniV u&ruir • strict 144. 16; urvf w ujf w i 

WSvnmvt wvtwnrffi tfirav: n 3»*r u tv t g ft vt gw: sht i snvtfif ww- 
uvi nwt finnrerifcfp* u wnr? i w Wi fwevfv 

fiwruf u wrafasVsrtor 21. 69-71. 

1340. Vide Gaut. 23. 14 and Manu VIII. 371 ( both prescribe that 
a woman should bo devoured by dogs if she had intercourse with a 
male of a lower varga), Vas. Dh. S. 21. 1-5. Even this was modified 
later and only «ri?wm was allowed ; vide Vas. 21. 10, Yffj. I. 72. 

1341. vt n»f» ifiwt vWl i wg^i wr vttjS «t 

8 *rfihi 3 rrtrs 51 ^ i rtft ut gwit vrft fins stra* tot «i 

sift verses 195-196, which are almost the same as 50-51. adds 
vjnwrfr ugvst vi wItisipkt amft vr 1 * *ur»VT jrawi nrR * ssmtswi fWhrit, 
vnxvru! VTOft* gwreiS* 11 VV. 197-198. 
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(one of the o&turm£syas) the sacrificer’s wife had to oonfess if 
she had a lover and even when Bhe confessed she was allowed to 
co-operate with her husband in the sacrifice. Vide Tai. Br. 
L 6. 5, Sat. Br. II. 5. 2. 20, KatySyana Sr. V. 5. 6-10. 

As against the high eulogy and considerate treatment of 
women a few passages unfavourable to women may be cited. We 
have already seen (p. 503) how woman was said to be ‘ falsehood * 
incarnate (MaitrSyanlya S. 1.10.11). Rg. VIII. 33.17 says ' the 
mind of woman is uncontrollable ’; Rg. X. 95.15 and Satapatha 
XL 5. 1. 9 deolare ' there is no friendship with women and 
they have the hearts of hyaenas* (addressed to Pururavas about 
Urvafil); Rg. V. 30. 9 ' women are the weapons and army of the 
dasa’. The Tat S. VI. 5. 8. 2 1,41 says ‘therefore women are 
without strength, take no d&ya (portion) and speak more weakly 
than even a wretched man ’. This passage ( which really refers 
to women not being entitled to a portion of Soma drink) is 
relied upon by Baud. Dh. S. (II. 2. 53) and »“ by Manu IX 18 
for prescribing the entire dependence of women on men, for 
depriving them of a share on partition or inheritance and of 
the privilege of Vedic mantras. The $at. Br. (S. B. E. vol. 44. 
p. 446) says that woman, dudra, a dog and a crow embody un¬ 
truth, sin and darkness (XIV. 1.1. 31). The same Br&hmana 
(IV. 4. 2. 13, S. B. E. vol. 26, p. 366 ) remarks ' the wives 
being smitten (with ghee-the thunderbolt) and unmanned 
neither rule over themselves nor over day a (share of pro¬ 
perty )’ iw i Another passage of the Satapatha (S. B. E. vol. 44, 
p. 300.) says * He thereby makes women to be dependent, whence 
women are sure to be attendant upon man ’ (XIII. 2.2.4). These 
passages establish that even in Vedio times women were often 
looked down upon, had no share in property and were dependent. 
The passages about the character of women contain no more them 
what male cynics and oritics of all times and in all countries 
have attributed to women suoh as ‘ frailty, thy name is woman 1 \ 
In the Dharma&Sstra Literature the position of women beoame 


1343. ftnii ft gnr m arcwmn area i w. 

V. 39. 9; wwR wft fifftftgvr wgtanfrvft <n<n?jw waftnrt i 3. if. 

VI. 6 . 8. 2. 

1344. ftftfcrw ftnft war yft gfifc i u- % II. 2.63; atffcr 

sfioit fifcar *ws|Rft vif maft n ft t ■ fJtftpjprr grander ftnrirswn^ft « 

mi IX. is. 

1346. wsit wr wwift* ^ %vt afta ivfrmyftq vr’fftMnwvwT gar f*nar 
aimw a gmv w iwrro IV. 4. 2.13. 



Oh. XI1 


Dependence of Women 


577 


worse and worse as time went on, except as to rights of 
property. Gaut. 18.1, Vas. Dh. S. V. 1 and 3, Manu V. 146-148 
and IX. 2-3, Band. Dh. S. II. 2. 50-52, Narada (dftyabhaga 31)— 
all declare 1346 that women are not independent, but dependent 
in all matters on men and that in childhood, after marriage and 
in old age they are to be guarded by the father, the husband and 
the son respectively. Manu (IX. 2-3 ) refers to raksa (i. e* 
protection against harm or calamity ), while Manu V. 146-148 
declare a woman’s dependence even in all domestic matters 
at all stages of her life on some male. Narada (dayabhaga 
vv. 28-30 ) adds 1347 4 when a widow is sonless, her husband’s 
relatives are the controlling authority as regards her main* 
tenance, the application ( of the husband’s property ) and 
guarding her against harm; if there be no relative or sapirifas of 
the husband, then a woman’s father’s family has control of her; 
the creator assigned dependence to women as women even of 
good family fall into ruin by independence ’. It has been seen 
above (pp. 561-562) that a woman’s only concern was to serve her 
husband, and that she could perform other observances or under¬ 
take fasts and pilgrimages only with her husband’s permission* 
Vide Hemadri (Vrata-khanda, part i. p, 362 where several texts 
are quoted including M&rkandeyapurana 16. 61 ). 1348 

In the Mahabharata, in the Manu-smrfci, in other smrtis 
and the puranas women are charged with serious moral lapses. 
A few typical and striking passages from the great epic are 

1346. aiwryqrr I 18. 1; sft gWWW » V. 1; 

ftrv: 3TTVT: I W eiiwfV 

u Tfcn wft sfiW* wsff wft i w eft wwaW ft m 

Jig IX. 2-3. The latter ia the same aa wftre V. 3, Baud. Dh. II. 2. 52, 
Nsrada, dXyabhSga v. 31, eTgsrnwrf 20. 21. 

1347. ^ *nss* ftnn: i w w 

n fanstf i vmm ftqw: firm i 

) vv. 28-30. and oniig V. 147 quote 

the half verse .ftpn: and add another half verse ‘ qqrsprr- 

3 VfSTT TOT? ftp*? *f?T: whioh makes the king the ultimate protector 
of all women who have no male guardians in the husband’s or father’s 
family. 

1348. wrffcr w wi^ wrcg'ftfttrai i vr^jyr^rr wtai- 

iwffH ft m 16. 61. 
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cited below. ,M * * The SfitrakSra concludes that women are 
untruth ’ (Anubftsana 19. 6 ); 4 there is nothing more wicked 
than women, who are the edge of a razor, poison, snake 
and fire in one ’ (Anut&sana 38. 13 and 29); there may be 
at most one pativrafcs, in hundreds of thousands of women ' 
(Anusasana 19. 93); 4 women are really uncontrollable but 
remain within bounds as regards their husbands simply because 
other men do not woo them and because they are afraid 
of servants’ (AnutSsana 38.16 ); vide also AnusSsana ohap. 38. 
24-25, ohap. 39. 6-7 (women have the tricks of the demons 
Sambara, Namuci and others). The R5m5yana is not behind 
the Great Epic in condemning women 4 This is the character 
of women seen in the three worlds viz. they are renegades from 
Dharma, fickle, oruel and create estrangement * (Aranya- 
kfinda 1 * 50 45. 29-30). In an unoharitable mood Manu (IX. 14-15) 
gives to women the following character ‘they are lascivious, 
fickle-minded, devoid of love and come to dislike their husbands 
and resort to another man, whether handsome or ugly, simply 
because he is a man. ’ 4 It is the nature of women to tempt 
men; therefore the wise do not aot heedlessly with young 
women, who are able to lead a man astray whether he be 
learned or not’ (Manu II. 213-214 = Anu65sana 48. 37-38). 
Brhat-Parasara 135 ’ (Jiv&nanda’s Collection, part 2, p. 121) says 
that the passion of women is eightfold of that of men. In 
modern times old men, though they might not know much of 
the SSstras, are often in the habit of repeating a verse which 
contains a list of the faults of women 4 falsehood, thoughtless 
action, triokery, folly, great greed, impurity, cruelty—these are 
the natural faults of women. ,1J58 

There are some writers who even in ancient times could 
not bear the undeserved censure of women and most vigorously 

1349. anwnw* 20.14 is a wn u fiM stow sit i; fore 

ress vfo i fore ffos fo vwfo (wjKn-19. 6-7 (the 
first half probably refers to Manu IX. 18 or Baud. Dh. S. II. 2. 52 - 53 ) 

wfRre: qiflrewwfar ^ i.grum fW fores i 

STOTT- 38.12 and 29. 
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protested against the injustice of these accusations. Varftha- 
mihira (6th century A. D.) in his Brhat-Samhit* chap. 74 (ed. 
by Kern) makes a spirited defence of women and eulogises 
them highly. He first says that on women depend dharma and 
artha and from them man derives the pleasures of sense and 
the blessing of sons, that they are the LaksmI (goddess of 
Prosperity) of the house and should be always given 
honour and wealth. He then oondemns those who following 
the path of asceticism and other-worldliness proclaim the 
demerits of women and are silent about their virtues and 
pertinently asks 1M * * tell me truly, what faults attributed to 
women have not been also practised by men ? Men in their 
audacity treat women with contempt, but they really possess 
more virtues (than men ).’ He then cites the dicta of Manu in 
support (verses 7-10). “ One’s mother or one’s wife is a 
woman; men owe their birth to women; O ungrateful wretches, 
how oan happiness be your lot when you condemn them ? The 
6&stras declare that both husband and wife are equally sinful 
if they prove faithless to the marriage vow; men care very 
little for that SSstra (while women do care ); therefore women 
are superior to men. Oh 1 how great is the audacity of wioked 
men who heap abuse on women that are pure and blameless, 
like robbers who while themselves stealing raise a hue and cry 
* stop, O thief!. * Man in privacy utters words of cajolry to 
woman, but. there are no such words after the woman dies; 
while women, in gratitude, olasp the corpses of their husbands 
and enter the fire. ” It may be said that, barring great poets 
like Kalidasa, 1 * 54 BSna and Bhavabhuti, in the olassical period 

1353. froqyww t wqrer gwrec fortv»9 pfrn ft wvift 

fttufc: wmraviw i ft n wri* itatu n own vnrftsfwnit fforapri wruftdt 
wgwh i vrevfa gft: smqt wgwnt wtwn. n error vr ror* 

mfkfft vi rortirtrot gwr* i % ^ftiirreiroH’Svqt wt gem, •• 

earl wifrfnwnjsrt ftmprnrovr: ftro: i gwmrfltv vftrprt ivs errovm « 
SRrfibftvt vtfJt Ift v trjftr VSJTS i gy<m<TOif wr «rarg?»vasr 

Hfkt jl fta WHfSHTO II 74. 5, 6, 11,15, 16. Verses 7 and 9 are the 

same as Band. gx. II. 2. 63-64 and verse 10 is Mann III. 58; verses 7-8 
are almost the same as 28. 4 and 9. 
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Varahamihira’s was rather a solitary voice raised in defence of 
women and in the appreciation of their worth. 

In the midst of this dark picture and undeserved condom* 
nation of woman there is one very bright spot, viz. the high 
eulogy of and the reverence for the mother in all smrti works. 
Gaut. (II. 56) first says that the ficarya (one’s teacher of the Veda) 
is the highest among gurus, while some teachers hold that the 
mother is the highest. The Ap. Db. S. I. 10. 28. 9 prescribes 
that a son must always serve his mother even if she has been 
an outcast (for some great sin), since the mother undertakes for 
her son numerous (troublesome) actions. Baud. Dh. S. (II. 2. 
48) requires the son to maintain his mother, even though an 
outcast, without speaking to her. Vas. Dh. S. 13. 47 says * a 
father who is an outcast may be abandoned, but a mother 
(though patita ) iB never an outcast to the son. M3SS 4 The aoSrya 
exceeds by his greatness ten upadbyayas, the father exceeds a 
hundred ac&ryas, a mother exceeds a thousand fathers’ says Manu 
II. 145 ( = Vas. Dh. S. 13.48 ). Sankha-Likhita 135 ® give a very 
salutary piece of advice ‘ the son should not take sides (in a 
quarrel) between his father and mother: indeed he may (if he 
chooses) speak on the side of the mother alone, sinoe the 
mother bore him (in her womb) and nourished him ; the son, 
while living, would never be free from the debt he owes to his 
mother except by the performance of the Sautramani sacrifice. 4 
Y&j. L 35 holds that the mother is superior to the guru, Scarya 
and upSdhySya. The Anusasana parva 13 * 7 (105. 14-16) says 
that 4 the mother excels in her greatness ten fathers or even the 
whole earth; there is no guru like the mother. ’ Ssntiparva 
chap. 267 oontains a very high eulogy of the mother. Atri 151 
says that there is no guru higher than the mother; The great 


1355. sttwtv: Stbt w nhfrSi i «ft. II. 56; writ gvrwvv TjvtiS - 
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P&ndava heroes pay the highest honour to their mother KuntL 
The Adiparva chap. 37 says that one may avert the conse¬ 
quences of all curses, but a mother’s curse can never be 
averted 1W8 . 

Beading all that has been said in favour of and against 
women in ancient Sanskrit Literature it may be said that the 
higher minds of Hindu Sooiety were quite aware of the worth 
of women, that they insisted on chastity as the highest virtue 
for them, that there was no doubt an undercurrent among 
common people of poor opinion about women, that those 
who valued an asoetio life and wanted to wean people 
away from worldly ties and attachments looked down upon 
women (' vairagyamSrgena * as Varahamihira happily puts 
it) and exaggerated their faults. It has to be borne in 
mind that many of the passages condemning women are put 
in the mouth of persons who were for some reason or other 
angry with women or wronged by them or dissatisfied with 
their conduct. Further in assessing passages disparaging the 
character of women one maxim of the PurvamlmSmsS system 
must not be l6st sight of. The maxim is stated by Sahara ( on 
Jaimini II, 4. 21) as follows: 1359 ‘ the purpose of a text censur¬ 
ing anything is not censure pure and simple, but the purpose is 
to enjoin the performance of the opposite of what is censured and 
to praise such performance ’. The objeot therefore of the authors 
that censured women was to inculcate tho great value of chastity 
and obedience for women and not merely to paint a dark 
picture of them. 

The rights of women as regards partition and inheritance 
will be discussed in detail later on. But a brief statement about 
them may be made here. Ap., Manu, and Narada do not 
allow the widow of a sonless male to succeed as heir, while 
Gaut. 28.19 appears to contemplate that she is an heir along 
with sapixifas or sagotras. That the widow’s right to succeed 
as heir to her deoeased husband was not recognised in ancient 

13(58. ik ftwit i a »nwift*raT*rt irww 
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times is clear from the Sakuntala (Aofc VI) where the minister 
writes to the king that the estate of a merchant dying at sea 
will escheat to the crown and will not go to his widow. Yaj. 
II. 135. mentions the widow as the first heir of a sonless man 
dying separate; Vispu, Katyayana and others say the same. 
So in medieval times the rights of widows to property were 
better recognized than in the times of the early sutra writers. 
In this respect the position of women improved in medieval 
times, though in the religious and other spheres their position 
became worse, as they were equated with Sudras. Yaska while 
explaining $g. L 124. 7 states that in the southern countries 
the widow of a sonless man goes to an assembly hall, stands 
upon a stool and when the members strike her with dice she 
gets the property of her deceased’ 360 husband. This implies that 
in Nothern India widows did not succeed to their husband’s 
property in Yaska’s time. 


1380. nsfcfJrvw** wr. 1.124. 7; 
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CHAPTER XII 


THE DUTIES OF A WIDOW, SOME PRIVILEGES 
OF WOMEN AND THE PUR DA SYSTEM 

V idhavadharmah 

So far the social position and the duties and rights of a 
wife during her husband’s life-time have been considered. We 
shall now consider the rules laid down for a wife if she has 
the heavy misfortune to beoome a widow. 1361 

The word vidhava occurs several times in the Rgveda (e. g. 
IV. 18.12, X. 18. 7, X. 40. 2 and 8); but these passages contain 
very little that is indicative of their condition in society except 
Rg. X. 40. 2 (vide under niyoga ). Rg. L 87. 3 1368 says * in the 
rapid movements of the Maruts the earth trembles like a woman 
deprived of her husband.’ That shows that widows trembled either 
from sorrow or from fear of molestation and ill-treatment. 

The Baud. Dh. S. ,3 * 3 II. 2. 66-68 prescribes that the widow 
of the departed should give up for one year honey, meat, wine 
and salt and should sleep on the ground; according to Maud- 
galya (she should so act) for six months; after that period, 
if she is sonless, she may procreate a son from her brother- 
in-law if the elders consent.’ Vas. Dh. S. (17. 55-56) contains 
similar provisions. Manu (V. 157-160) contains rules that 
have been repeated in almost all smrtis ’a woman when her 
husband is dead, may, if she chooses, emaciate her body by 
subsisting on flowers, roots and fruits, but she should not even 
take the name of a stranger male. Till her death she should be 
forbearing, observe vows, should be oelibate and should hanker 
after that super-eminent code of conduct that is prescribed 
for women devoted to their husbands. On her husband’s death, 
if a virtuous woman abides by the rule of oelibaoy, she goes 
to heaven though she be sonless, as the ancient perpetual 


1361. Vide Colebrooke’s Digest of Hindu Law, vol. II. cbap. Ill 
pp. 168-161 for duties of widows who ohoose to survive their husbands > 
vide ‘ Die Frau ’ pp. 86-88 where Winternitz draws a dismal and 
somewhat exaggerated picture of the condition of the Hindu widow. 
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students (like Sanaka) did K&tyfiyana 1884 similarly provides 
‘ a sonless widow preserving the bed of her husband (unsullied) 
and residing with her elders and being self-controlled (or 
forbearing) should enjoy her husband’s property till her death; 
after her the heirs of her husband would get it. A widow 
engrossed in religious observances and fasts, abiding by the 
vow of celibacy, always bent on restraining her senses and 
making gifts would go to heaven even though sonless.’ Parfitara 
IV. 31 is almost the same as Manu V. 160. Bphaspati ,88S says 
‘ the wife is declared to be half of a man’s body, she participates 
equally in the husband’s merit and sin; a virtuous wife, 
whether she burns herself on her husband’s funeral fire or lives 
after him, tends to the (spiritual) benefit of her husband ’. 
Vfddha-Harlta (XI. 205-310) prescribes what a widow should 
do all her life. ‘ She should give up adorning her hair, chewing 
betel-nut, wearing perfumes, flowers, ornaments and dyed 
clothes, taking food from a vessel of bronze, taking two meals 
a day, applying collyrium to her eyes; she should wear a white 
garment, should curb her senses and anger, she should not 
resort to deceits and tricks, should be free from laziness and 
sleep, should be pure and of good conduct, should always 
worship Hari, should sleep on the ground at night on a mat of 
kuda grass, she should be intent on concentration of mind and 
on the company of the good.’ Bana in his HaTsacarita (VI, last 
para) indicates that widows did not apply eye-salve to their 
eyes nor rocanci (yellow pigment) to their faoe and simply 
tied their hair. 1888 Pracetas 1887 forbids to an ascetic and a 
widow the chewing of betel leaves, ceremonial bath ( with oil 
&c.) and taking meal in a vessel of bell-metal. The Adiparva 
(160.12) says * just as birds flock to a piece of flesh left on 
the ground, so all men woo (or try to seduce) a woman whose 

1364. aigwr ?Pi*i vr^: jjrt four i itfurnnwronniT ar vra r 
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husband is dead # ; while the jkntiparva (148. 2 ) remarks 
* all widows are in sorrow even if they have many sons. * l26a 
The Skandapurana (Ka&Ikhanda, chap. 4, vv. 71-106 and III 
Brahmaranya section chap. 7, vv. 67-81) has long passages 
on the duties of widows, many verses from which are quoted in 
the Madanap&rijata (pp. 202-203), the Nirnayasindhu, Dharma- 
sindhu and other nibandhas. A few striking verses may be 
translated here. The Skandapurana (III, Brahmaranya section 
chap. 7, verses 50-51) says ‘ The widow is more inauspicious 
than all other inauspicious things; at the sight of a widow 
no suooess can be had in any undertaking ; excepting one’s 
( widowed ) mother all widows are void of auspioiousness; 
a wise man should avoid even their blessings like the poison 
of a snake ’ m9 . The Kaslkhanda of the same purSna, chap. 4, 
delivers itself thus * the tying up into a braid of the hair by 
the widow leads to the bondage of the husband; therefore a 
widow should always shave her head. She should always take 
one meal a day and never a second; or she may perform the 
observance of fast for a month or undergo the penance of c&ndra- 
yana. A widow who sleeps on a cot would make her husband 
fall (in hell). A widow should never wash her body with 
fragrant unguents nor should enjoy the fragrance of sweet 
smelling things; she should everyday perform tarparia with 
sesame, water and ku6a grass for her husband, his father 
and grandfather after repeating their names and gotra; she 
should not sit in a bullock cart even when about to die, 
she should not put on a bodice, should not wear dyed garments 
and should observe special vows in Vai&akha, Kartika mo 
and Magha.’* The verse * vidhava-kabarl-bandho &c’(Skanda, 


1368. wwt: ■ siwti w? 

tot ftrc* ii 160. 12; wvTft ft tot wrfV qjgwTft II 

snftrol 148.2. 

1369. amjF&Hrs ftror TOi4*iF3 T i ftrorqlrwr^ suft ms 

w 5Tnft u ftqro ww* W to! i qqiftTTOft roft- 

II gfTOgTO III, WgTTTTO 7. 50-51. 

1370. ft roi rofl roift smft i i$rroft tow totisc ftrovT 

TOT u tototo toitovYw ftSfat tofto i wt^ttotw wr y rf imw i iTOiw i ft 
wt n wift ftror vnftsrftw: i fauft g fa srft ftnn ftrowr wrfro» 

toto'TOW qrnfaror gwi i row srft wiftrojvftsflr: • wfftatw- 

ftuj«nft wwfl wT fo ft TO i wsrt i w wft* 

wfttftf wft ftsfaftrv* <5^ II f^TOTTW, toRt- 

qrar 4. vv. 75. if. ; all these are quoted by the ftoftfttg p. 626, to*" 
qf firo r ( pp- 202-203 ), p. 160. 

h.d.74 
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KsSlkhanda 4. 74) is the only verse on which the medieval 
writers rely for prescribing continual tonsure of widows. That 
ohapter begins by extolling the pativrata (Brhaspati does it with 
regard to Lop&mudra, the wife of Agastya). It passes one’s under¬ 
standing why when a pativrata whose husband is living is before 
Brhaspati he should wax eloquent over the duties of widows 
(verses 71-106). Therefore this portion appears to be an 
interpolation in the Skandapurana itself. In Lakshmibai v. 
Ramchandra I. L. R. 22 Bom. 590, it was held that the text 
* vidhava-lcabarl-bandho ’ is of doubtful validity (p. 594). 
Besides 69 verses of this chapter 4 are common to chap. 7 
of the DharmSranya section of the SkandapurSna (III) which 
precedes it. There is no reason why they should have been 
repeated. The Nirnayasindhu quotes a passage from the 
BrahmapurSna as cited in the Prthvloandrodaya to the effeot 
that SrSddha food should not be got prepared by a widow 
belonging to another gotra. 1371 

The position of the Hindu widow was miserable and her 
lot was most unenviable. She was looked upon as inauspioious 
and so oould take part in no festivities, such as those on 
marriage. She had not only to lead a life of perfect celibacy, 
even if she was a child widow, but she had to act like an 
ascetic, being poorly fed (only once a day ) and poorly clad. 
Her rights to property were negligible. Even if the husband 
died sonless she did not originally succeed as shown above 
(p. 582). Later on her position as an heir was improved; but even 
then she could ordinarily enjoy only the income of the pro¬ 
perty and could transfer it only for the legal necessities of the 
family (including herself) or for the spiritual benefit of her 
husband. In a joint Hindu family a widow had only the right 
of maintenance (except in Bengal where she had more rights ), 
which would be forfeited if she beoame unohaste and persisted in 
that oourse. 1378 If she returned to a moral life then she may be 
entitled to bare starving maintenance (vide above p. 573). 
If her husband had separate property and left a son or sons, the 
widow was only entitled to maintenance. This was the law 
in British India till very recently. Recently the position of the 


1371. gwhwfofr *rr£ i v vntat erer > 

sw >.* ftwv- 

fipg HI, p. 417. 

1372. Vide Bonama y. Timannabhall. L. R. I Bom. 559 j Bhitoibai 

v. ITariba I. L. R. 49 Bom. 469. 
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widow of a member in a joint Hindu family and of the widow 
of a person who leaves separate property has been improved 
by Act XVIII of 1937 as amended by Act XI of 1938. 

One subject that arouses bitter controversies is the practice 
of tonsuring widows among brAhmanas and certain other castes. 
A few words must be said on this. It is clear from the verse 
(vidhavA-kabarl-bandho &c.) of the SkandapurAna quoted in the 
Madanaparijata and other nibandhas that for some time at least 
before the 14th century A. D. (when the Madanaparijata was 
composed) tonsure of widows was in vogue. How and exactly 
when this practice arose cannot be established with certainty* 
That it is comparatively a later innovation can, however, be 
demonstrated. Two distinct propositions have to be made out, 
first, that widows were tonsured on the death of their husbands, 
just as sons were tonsured and secondly, that widows were 
required by the texts to tonsure themselves continually from 
time to time till their death, though sons who had to tonsure 
themselves on their father’s death are not required to do so after* 
wards. The advocates of this practice rely upon three Vedio 
passages, viz, Rg. X. 40.2, Ap. M. Path a I. 4. 9, and Atharvaveda 
14.2. 60, Rg, X. 40. 2 (cited below p. 606) refers to vidhavA only 
and probably to niyoga.but there is nothing about tonsure in that 
verse. Some modern orthodox Pandits ingeniously argue from the 
explanation of the word ‘vidhavA’ in the Nirukta (IIL 15 vidhA* 
vanAd-vA iti Carmasirah). Car mas ir as is the name of a former 
teacher according to all commentators of the Nirukta, but these 
pandits interpret it by a tour de force as a synonym of vidhavA 
('having only the bare skin on her head'). About this interpretation 
the less said the better. Ap. M. P. L 5.9 contains the word ‘vikeSl’ 
which is translated as the appellation of a female goblin in S. 
B. E. vol. 30 p. 187 ' mayst thou not be beaten at thy breast by 
she goblin, the rough haired ,m one'. Even taking ‘ vike&I * 
as referring to the maiden who is being married the meaning 
is 'mayst thou, with dishevelled hair, not beat thy breast 
(through grief) \ The word ' vikesl ’ does not mean ' a 
widow whose hair is tonsured ’; it ordinarily means' a woman 

1373. m it qfr faRi viw wfosrm i nt fl&tRpc ***• 

yftar aftwnft vfogtfr ftnw sgR V vw tRr q «wnr. *r- «rr. I* ». ». 

Vide smr. g. V. 1 where this »mr along with others is prescribed for 
offering Bhutis in the marriage rite. It is also employed for the same 
purpose in ffcsni. n. 1.19.7, vnvSfni I. U. 
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with dishevelled hair ’. The third passage is Atharvaveda 1874 
14. 2. 60, that is a verse in a marriage hymn whioh means 4 if 
this daughter of thine has bewailed with loosened hair in thy 
house, doing evil by her wailing, from that sin let Agni and 
Savitr release thee’. Here it is impossible to hold that 4 vikesl * 
means tonsured, as this mantra is paTt of the marriage hymn 
and Agni is asked to remove the blemish due to the girl’s 
weeping at the approaching prospect of separation from her 
parents. There is no comment of Sayana on this passage hut 
elsewhere in the Atharvaveda when that word occurs as in 
Atharva XI. 9.14 he paraphrases it by 4 viklrnakeSl ’ which does 
not mean ‘with tonsured hair’ but only ‘having dishevelled hair’. 
Therefore there is no reference whatever to the tonsure of 
widows in the Veda, much less an injunction as to it. In the 
Baud. Pitrmedhasutra? 1875 elaborate ruleB are laid down about 
the cremation of one who had kindled the saored Vedic fires. 
In I. 4. 3 it is said * his wives led by the youngest should 
follow the cortege with dishevelled hair and throwing dust on 
their shoulders ’ and this they have to repeat several times ( vide 
I. 4.12-13,1. 5. 5-7,1. 5. 12-14) on the way to the cemetery. 
It is also said that they go round (the corpse) thrice with 
their hair gathered together (I. 4.13). Then in 1.12- 7 shaving 
of the hair and moustache is prescribed for the close relatives 
of the deceased (amatyas ) who are present, his wives are not 
mentioned in this connection and II. 3.17 expressly forbids 
tonsure of wives. 

Manu and Yaj, dilate on the duties of widows, but they are 
entirely silent about tonsure. Nor does any other ancient smrti 
refer to it. On the contrary Vrddha-Harlta (XI. 206 quoted 
above p, 584 ) asks the widow not to deck her hair, among other 
things which, she is not to do. This makes it clear that 
the widows kept their hair. The word 4 kesarafijanam ’ is to 
be dissolved as 4 kefianSm ranjanam ’ and not as 4 kedftdoa 
rafijanam ca’ (as Vpddha-Harlta XI. 103 makes it clear by 
employing 4 keSanim rafijanartham va). It can be shown that 

1374. f rkm sv fTOvnq; i etffrsT 

ufarr w nsvrcnn ii arm? 14. 2. 60. 

1375. rntgs vtq^iwmnRT: ‘ 

•vi*viq4vt wvq;> j?t&< vh tvgSrvrq? I. 4. 3; qxmnrvt qv ftnr: tfirwr 
fcvnn nik qftqftr i I. 4. 13; frwmip t 
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at least ksatriya widows never tonsured their head. In the 
Mahabharata whenever the widows of the fallen warriors are 
desoribed they are always referred to as * having dishevelled 
hair’ and there is not a single reference to tonsure 137 ® of 
widows. In the Harsaoarita, Harsa’ 377 in his soliloquy on 
the death of his father Prabhakaravardhana says * may the 
Glory of super-eminent man-hood tie up her hair in the way in 
which widows tie up their hairIn the Pehoa praiasti of king 
Mahendrapala of Kanoj (E. I. vol. 1. p. 246 verse 16) the widows 
of his enemies are spoken of as shedding tears on their oheeks 
and having long (not braided) and profuse 1378 tresses. 

The orthodox pandits rely on a verse in Vedavyasa-smrti ,37 * 
II. 53 ' a brahmana woman should enter fire, clasping the dead 
body of her husband; if she lives ( does not become scUi) she 
being tyaktakesa should emaciate her body by tapas'. The read¬ 
ing * brahmanl ’ for * jlvantl ’ is not good, as the word ‘brahmanl’ 
is redundant having occurred in the first half and as the second 
half refers to the fact of her surviving after her husband. In 
this verse the injunction relates only to the emaciation of the 
body ( sosayet ), the word ‘tyaktakesa’ being only an attribute of 
the subject is no part of the predicate, which alone is enjoined. 
The general rule laid down by the Mlmamsa is (III. 1.13-15, the 
grahaikatvanyaya) 1380 that the attributes of a subject are no part 

1376. e. g. * uqftu&tlT: WISmfh I sfM 16. 18 ( 

describes her daughters-in-law); ‘ushiofatil gsJrtfr fvfawfj m jf mq l 

waSHuiaHtHa* « w'rri 17. 25; vide ufiqj 21. 6, 24. 7, 
25.16; 4 nnftfqihn: weft ftawwcomw:' qi P r ffirfwmt 

7. 17. ( on the death of Vasudeva). 

1377. q*na w r a * WI I V. (5th para from end); 

vide jjqRg VI. last para quoted above in note 1366. 

1378. wmwwiahrnmuqx: 1 fitfSrgrgwsHxft* 

ftPT: ll ( E. I. vol. 1 p. 246 verse 16 ). 

1379. , xrt wm’vHifiq wigrift uf& v uflfoq i efhwft ( v. I, wxituft) 

nrwfcsn trrwr wM* II. 63. 

1380. The grabaikatvanySya is as follows : The text mp d*4 l (5 
does not mean that a single sacrificial vessel is to bo cleansed, but 
rather that all are to be cleansed. The singular number (in graham ) is 
an attribute of the subject about which cleansing is predicated and so it 
is no part of the injunction. Vide my notes to the Vyavahffra-mayUkhn 
pp. 83-84,121-122, where examples of the application of this maxim are 
given. The Pandits try to apply the rules in Jaimini III. B. 34-46, but 
those rules are inapplicable, since in the passage of Veda-VyXsa there is 
a verb in the potential mood, while in the vedio sentence interpreted in 
Jaimini III. 3. 34-46 there is no verb in the potential mood. 
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of the injunction. There is no injunction about keia ( hair) in 
the VedavySsa passage. Besides the word tyaktakesa ( who has 
given up hair) may possibly be made to yield three meanings, viz. 
(1) one who has given up or is unmindful of dressing or deoking 
her hair, (2) one whose hair is given up in accordance with the 
prescription of some smrtis that only two finger-breadths of 
tresses are to be cut off when doing penance for govadha &c. 
in the case of women (vide Parasara IX. 54-55, Angiras 163, 
Yama 54); (3) one whose head is tonsured. For the first 
meaning vide RaghuvamSa IX. 14 (where * analakftm ’ is 
explained by Mallin&tha as ‘ who have given up ornamenting 
the hair ’). For this meaning of * tyakta ’ vide Bhagavadglta 
L 33 * tyaktajlvitsh ’. ' Tyakta * by itself never means tonsured. 
The third meaning will be only implied if at all, while the 
first two are the usual meanings. Further, the interpretation 
of the Veda-Vyasa smrti II. 53 given by the pandits is liable 
to the fault called vakyabheda (i. e. it lays down two 
injunctions in one and the same sentence), as they say 
that Veda-Vyasn calls upon widows to tonsure themselves 
and to emaciate their body. Besides, if Veda-Vyasa really 
meant to enjoin tonsure, the verse oould easily have been made 
to read * jlvantl ced vapet kesan tapasa &o. ’ Lastly assuming 
that Veda-Vyasa refers to tonsure, there is conflict among smrtis, 
since Vrddha-Harlta ( quoted above) allows her to keep her hair, 
and since an option results when two texts of equal authority 
conflict (Gaut. I. 5 ). U * 1 

The Mit. on Yaj. III. 325 quotes a text of Manu ( not found 
in the printed Manu)' shaving of the hair is not desired in the 
case of learned men, the king and women, except in the case of 
one guilty of mahapataka or the killer of a cow and a brahma- 
carl guilty of sexual intercourse.' ,8M The Mit. nowhere refers 
to tonsure as one of the obligatory matters for widows. 

The orthodox pandits further rely upon Ap. Dh. S. 1,3.10.6, 
its explanation in the Mit. on Yaj. Ill, 17 and the explanation 
of the Mit. in the commentary, Bfilambhattl. Apastamba’s sutra 
is delivered when the context is about cessation of Veda study 
( anadbyaya). Ap. says * (the student) shall cease studying 
Veda for 12 days if his mother, father or teacher dies. In the 

1381. i foro I. 5. 
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case of the death of these he muBt also bathe for the same 
number of days. Persons who are younger than (the relation 
deceased) must shave their hair. 1383 Some declare that students 
who have returned home on completion of brahmacarya shall 
never shave except when engaged in a srauta sacrifice. In 
sattras even the top-lock must be shaved ’. In this there is no 
reference to women, much less to widows and lesser still to 
the tonsure of widows. The reference to trauta sacrifices, sattra, 
and;6ikha indicates that only males are in view. The Mit. on Yaj. 
III. 17 explains at length Ap. Dh. S. I. 3. 10. 6. It gives two 
senses of * anubhavin ’ viz. those who experience sorrow on the 
death of a person i. e. his sapindas (from the root' bhfi ’ with 
‘anu,’ to experience) and those who are born after the deceased i. e. 
who are younger than the deceased ( from ‘ bhO' with ‘ anu ’ to 
be born after). The Mit. then combines 1384 these and remarks 
' those sapindas of the deceased who are younger than the latter 
have to shave themselves on the death of a relative’. This is its 
own view. It then refers to the view of some that ‘ anubhavin ’ 
in Ap. means ' son * and those latter rely on a restrictive text 
'shaving is declared on seven occasions only, viz. on the 
Ganges, in the Bhaskara-ksetra, on the death of one’s parents or 
teacher, at the time of consecrating trauta fires, and at the time 
of a soma sacrifice ’. It is clear that the Mit. does not expressly 
mention the wife or widow here. Supposing that she is impliedly 
referred to as a sapinda and as younger than her husband, this 
will at the most come to the requirement that on the death of the 
husband the wife had to undergo shaving, just as her son would 
have to do. But this passage oannot be used to support continual 
shaving of widows throughout life. Really ’anubhSvinSm’ in Ap* 
cannot inolude the wife; since if women were to be included by 
the rule of ekaieqa (vide P&nini I. 2. 67 ) the absurd conclusion 
would follow that the daughters of the deceased and his younger 
brother’s wives (who are all sapindas and younger) would have 


1383. wgvrcftiit w qRs r wc > euv. u. g, 1.3.10. 6. 
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to bo shaved. The Nirnayasindhu 1385 (composed in 1612 A. D.) 
and the BSlambhaftl ( composed towards the end of the 18th 
century ) were both familiar with the tonsure of widows and so 
they interpret Ap. and the Mit. as requiring shaving for the 
wife on the 10th day after the death of the husband and rely on 
a text of VySsa quoted in AparSrka. The Balambhattl says " the 
words ' on the death of the mother and father’ are only illustra¬ 
tive and so the same rule applies to the husband’s death.” Even 
oonoeding all this far-fetched interpretation, there is no 
authority for the continual tonsure of widows throughout their 
lives in these passages* It may be noted that the Madana- 
pSrijSta 1381 whioh oontains the verse ( vidhavS-kabarl-bandho 
&o. quoted above ) does not include the widow among * anubhft- 
vinam ’, but only male sapindas and sons. 

The foregoing discussion leads to the following conclusions. 
There is no express Vedio authority for the tonsure of widows. 
The grhya or dharma sutras do not refer to it; nor do important 
smrtis like those of Manu and YSj. If one or two smrti 
verses of doubtful import seem to refer to it, other smrtis 
like Vrddha-Harlta are to an opposite effeot. Some of the 
smrti texts only refer, if at all, to one shaving on the 
husband’s death, but there is no smrti passage prescribing 
continual shaving for widows. There iB only the Skandapurfina 
passage expressly requiring tonsure of widows. The Mit. 
and AparSrka are silent about it. It appears that the practice 
was gradually evolved after the 10th or 11th century. As widows 
were equated with yatis for several injunctions ( vide note 
1367 above) and as the latter shaved themselves, widows were 
gradually required to do so. By rendering them ugly it might 
have been intended to keep them ohaste. Probably the example 
of Buddhist and Jaina nuns may have also suggested the cruel 
practice. We find from the Cullavagga 1387 that Buddhist nuns 

1385. srgwrft*! ymfc ■ gws <rwft w vr* vuiftro i 

fa g g qi Hlfa fffrvyft Hwiftas i mrcfNl?: i III, 

svmi} p. 691; vide v i rfv vr f l on vrviajfl (pp. 49-51 of Qharpure’s ed.) 

1 am i <t?3t .i * ft *vt$w vwvt 

arft l» pp. 50-51. 

1386. a«n wA wfiMh gtftg wwfrw wrcT g 'ir ft w 

n*mf%*nnaft ft « Nn l 53svft srcfarn i anrormti 

wgwifasrf w t ny m rftarm p- 415. 

1387. Vide S. B. E. vol. 20 (Vinaya texts) p. 321. For Jaina 
auns cutting off their tresses or plucking their hair, vide UttarKdbya- 
yana XXII. 30. (S. B. E. vol. 45, p. 116 ). 
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cut off their hair and put on orange-coloured robes. In Mab&« 
rfis^ra brahmana widows a few years ago wore a garment that 
was reddish (and even now a few old widows do wear it), At 
all events the practice is not very old and hardly any digest 
before the Madanaparijata ( 14th century ) quotes the Skanda- 
purana text. The practice is dying out and deserves to be 
suppressed at once, though strange insistence on it sometimes 
obtains public notoriety. Recently the worshippers in the 
famous shrine of Vithoba at Pandharpur in Maharastra pre¬ 
vented an untonsured brahmana widow from having dariana of 
the idol in the customary way i. e. by placing the head on the 
feet of the idol, while they were prepared to allow untonsured 
widows of all castes ( except the so called untouchables ), and 
even Hindu prostitutes in the keeping of Christians or Maho- 
medans to have dariana in that way. The matter came before 
a civil court, where it was decided in favour of the widow 
that no such discrimination could be allowed to prevail, but 
owing to certain unforeseen circumstances the case did not 
come before the Bombay High Court. 

It would be of interest to many to learn that among one 
sect ( the Tengalai) of the SrI-vaisnavas ( followers of Rama- 
nuja) tonsure of widows has been forbidden for centuries, 
though that sect is most orthodox in other matters. 1888 The 
Sudrakamalakara remarks that widows in Gauda keep 
their hair. 1389 

From very ancient times, it appears the idea was that 
women should not be killed on any account. The Sat. Br. 
( XI. 4. 3. 2, S. B. E. vol. 44, p. 62 ) says 1390 4 people do not kill 
a woman, but rather take (anything ) from her (leaving her ) 
alive \ It was only the king who was authorised, according to 
Vis*varupa, to punish a woman to death for adultery with a 
man of a very low caste ( vide Gaut. and Manu VIII. 371 quoted 
above on p. 572), but the king had to undergo a slight penance 
for doing this (vide Yaj. III. 268 ). Manu XI. 190 ordains that 
one who killed a woman was not to be associated with, even 
after he performed the requisite penance. Manu IX. 232 calls 

1388. Vide Indian Antiquary vol. Ill pp. 136-137 for passages 
quoted from many works forbidding the tonsure of widows. 

1389. aw nWh>tt ftwrt Oiwt p. 50. 
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upon the king to punish with death those who murder women, 
children and brahmanas. The Mah&bhSrata frequently refers 
to this chivalrous rule. Adiparva 1391 158. 31 says ‘ those who 
know dharma declare that women are not to be killed’. The 
SabhSparva 41. 13 prescribes 'one’s weapons should not be 
directed against women, cows, brahmanas, against one who 
gave livelihood or shelter ’. In the ^Sntiparva (135. 14) even 
thieves are instructed not to kill women. Vide also Adi. 155. 2, 
217. 4, Vanaparva 206. 46. The Ramayana (BslakSnda ) also 
breathes this sentiment, when Rama was called upon to kill the 
ogresa Tataka. 

Even for the most serious offence of adultery with a man 
of a low caste YSj. II. 286 prescribes for the woman the punish¬ 
ment of cutting the ear &o. Similarly Vrddha-HSrlta VII. 192 
prescribes the cutting of the nose, ear and lip for attempt to 
' murder the husband or her foetus. Vide Yaj. II. 278-279 for 
the sentence of death in the case of women for certain offences. 

It has been seen how women gradually lost the privilege of 
upanayana, of studying the Veda, of having all the samsk&ras 
performed with Vedic mantras and how they oame to be 
regarded as entirely dependent on men. Their position became 
assimilated to that of the sudras 1398 in many matters. A few 
examples will be cited here. All dvijatis were to sip water 
thrice ( acamana) for purifying their body, but women and 
6udras were to sip water only once for that purpose ( Manu 
V. 139, YSj. I. 21), The dvijatis were ' m to take their bath to 
the accompaniment of Vedic mantras, while women and Sudras 
were to bathe silently. Sudras and women were to perform 
what is called Smasraddha (i. e. sraddha without oooked food). 1 * 94 
The same penance was prescribed for killing a sudra or a 
woman (Baud. Dh. S. II, 1.11-12, Paraiara VI. 16 ). Ordinarily 
women, children and very old men could not be witnesses (Yaj. 
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II. 70, Narada, rnSdana, vv. 178, 190, 191), but Manu 
VIII. 68, 70, Yaj. II. 72, and Narada, rnadana 155 allowed 
women to be witnesses in disputes between women or when no 
other witness could be had or in the cases of theft, adultery and 
other offences in which force was an element. Documents 
taken from or transactions ( particularly gift, sale and mortgage 
of lands or houses) made with women were ordinarily to be 
treated as voidable like those brought about by force or fraud 
( vide Narada, rnadana 26,137, Yaj. II. 31). But this instead 
of being regarded as a disability was rather a boon owing to the 
general illiteracy of women. The Tristhallsetu (of Narayana) 
quotes a passage of the Brban-Naradlya purana to the effect that 
women, those whose upanayana has not been performed and 
fiudras have no right to establish the images of Visnu or 
Siva. ,,M 

If there were many and heavy disabilities on women in 
certain matters, they enjoyed in certain directions more privi¬ 
leges than men. It has been already seen that women were not 
to be killed nor were they to be abandoned even when guilty of 
adultery. They also enjoyed the right of precedence on the road 
(vide p. 146 above). The daughter' 2 ” of a patita was not regarded 
as patita, though the son of a patita was regarded as patita (vide 
Vas. 13. 51-53, £p. Dh. S. II. 6.13. 4, Y5j. III. 261). Women ,m 
had to undergo only half of the pTaya&citta that men had to 
undergo for the same lapse (Visnu Dh. 8. 54. 33, Devala 30, &o). 
Women received 139 ® honour according to the ages of their 
husbands, whatever their own ages may be (£.p. Dh. S. 
I. 4.14,18). Just as br&hmanas learned in the Vedas were to 
be free from taxes, the women of all varnas (except those of 
pratiloma castes) had to pay no taxes, 1899 according to A.p. Dh. 


1396. sfiwTTrgvifmmt w i wriuutrii&fqT ftroihn 

tfqrcv W l ffit ( quoted in p. 32 ). 

1396. qfiKNflnm! vTtfcft Hvtftanfrwrsr firm • wt ft qernMt i amfr 

yu i gfam i wftrs 13. 51-53 -, wtavrwmftrwwp* i wr. HI. 261. 

The ffhtr® on iff. III. 261 quotes Vas. and a passage from g maudq si to 
the same effect. 

1397. mvf S nrn l w tP ff ftnfl Ttftw qv w i 54. 33, 30, quoted 

In ftnr» on in. III. 293; wr aiqtfl q mfo pnfewqi quoted by 


p. 1199. 

1398. ftrv: i amr. sr. q. I* 4.14.18. 

1399. arorj aftfsnr: i wlawW w ftnn t suv. tr. q. II. 10. 26.10-11 


•sire 


T: l qf%q 19. 23. 
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S. H. 10. 26.10-11). Vas. Dh. S. 19. 23 limits this exemption 
to women who are young or just delivered of a child. Pregnant 
women from the third month of pregnancy, forest hermits, 
samnyasins and br&hmanas and brahmacarins had to pay no tax 
at a ferry ( Manu VIII. 407 and Visnu V. 132 ). According to 
Gaut. V, 23 and Yaj, I. 105 children, the daughters and sisters 
who are married and yet stay with their parents or brothers, 
pregnant women, unmarried daughters, guests and servants are 
to be fed before the master and mistress of the house; while 
Manu III. 114 and Visnu Dh. S. 67. 39 go a step further and say 
that freshly married girls of the family, unmarried girls, 
pregnant women are to be fed even before guests. A judicial 
proceeding in which a woman was a party, or which was 
heard at night or outside the village or inside a house (i. e. 
not in public) or before enemies was liable to be reviewed 
(N&rada 1400 1. 43 ). Ordinarily trial by ordeal did not apply to 
a woman, whether she was plaintiff or defendant, but if at all a 
woman had to prove her case by ordeal, only the ordeal of tula 
( balance) was prescribed for her ( Yaj. II. 98 and Mit. thereon). 
In succession to stridhana property, daughters were preferred to 
sons. Women did not lose their stridhana by adverse possession 
( Y&i II. 25, NSrada, rnadana 82-83 ). Women were always to 
be consulted about Scara. Ap. Dh. S. II. 11. 29. 15 cites the 
view that rules not stated in the sutra are, according to 
some teachers, to bo understood from women and from men of 
all castes. Ap. gr. II. 15 prescribes that in marriage the usages 
to be followed are to be learnt from women. Vide also Aav. gr. 
1.11. 8, Manu II. 223, Vaik. III. 21. 1401 

One interesting question is whether the practice of purda 
now in vogue among Moslems and also among Hindus in certain 
provinces of India prevailed in anoient times. Rg. X. 85. 33 
(used in the marriage rite) expressly calls upon people to look 
at the bride. ‘ This bride is endowed with great auspioious- 
ness; assemble together and see her} having given her bless¬ 
ings of good luck you may go to your house’. The A6v. 
gr. I. 8. 7 prescribes that at each halting plaoe when the 
bride-groom is returning to his village with his bride he should 


uoo. i gsn edwmr- 

« wit? 1.43. 

wf* urtwWt ftrerurt rrenswWit i III. 21. 
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look at the spectators with the verse Rg. X. 85. 83. 1408 This 
shows that no veil was worn by the bride and she appeared in 
public without one. Though In the marriage hymn there is a 
blessing (Rg. X. 85.46) that the bride was to dominate over her 
father-in-law, mother-in-law, sister-in-law and brother-in-law, 
it appears that that was only a blessing and the heart’s 
wish, but the reality was somewhat different. The Ait. Br. 140 * 
(12. 11) says that the daughter-in-law is abashed in the 
presence of the father-in-law and goes away concealing 
herself from him. This indicates that there was some restraint 
for younger women when they were in the presence of 
elders. But in the grhya and dharma sutras there is no 
reference to any veil for women when moving in public, PSnini 
III. 2. 36 teaches the formation of * asuryampasya ’ (who do not 
see the sun) applied to queens. That only shows that royal 
ladies did not leave the precincts of the palace and oome under 
publio gaze. In the Ayodhyfi-kanda 1404 (33. 8) it is said * people 
walking on the publio road see to-day Slta who could not 
formerly be seen even by aerial beings ’. Similarly it is stated 
in the same kanda (116. 28) * the appearance of a woman in 
publio is not blamable in misfortunes, difficulties, in wars, 
in svayamvara, in a sacrifice, and in a marriage ’. In the 
SabhSparva 1405 69. 9 Draupadl exclaims * we have heard that 
ancient people did not take married women to the public 
assembly-hall; that anoient and long-standing practice has 
been contravened by the Kauravas ’. She says this after 
referring to the fact that, sinoe she was seen at her svayamvara 
by the kings, she was never seen again by them till the day she 

1402. fwnrrorer ftqRtra u sr. 
X. 85. 33. This occurs in a?PT. *T. CT. I. 9. 5. and is prescribed in arrr. sj. 
6. 11 for japa after a boy is seated on the bride’s lap. In Kfffhaka gr. 
25. 46 the verse ‘ sumahgallr-iyam ’ is to be repeated when the bride 
sees the polestsr and Arundhati and is addressed to these latter. In 
Hir. Gr. I. 19. 4 this verse is repeated by the bridegroom when the bride 
is brought to him before the fire, which is about to be kindled. 

1403. fnntat*: *gvr «®gut?wrHT*n' faf tvwi&frqfts m %wr vrwptt 

fshJtvwnfcfit i wt. 12, li. 

1404. i ftnw €itrt wwpfrwn 

33 - 8 ; n «r arcr) wt font *r qrfct 

fwRt ftpn S 116. 28. 

1405. ftnf srut w sn stbs 

wwmwiitwwuri 69. 9. 
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was brought to the assembly-hall when Yudhisthira gambled 
and lost everything. This shows that women, particularly high¬ 
born ladies, did not appear in publio ezoept on certain occasions, 
but it does not follow that they always wore the veil. When 
the Kauravas were routed the Salyaparva'( 29. 74 ) laments that 
their ladies whom even the sun did not see in their palaces were 
seen by the oommon people who had come to the capital. Vide 
also Sabhaparva 97. 4-7, Salyaparva 19. 63, Strlparva 9. 9-10, 
Asrama-vSsi-parva 15. 13. In the Harsacarita (IV) princess 
Rajya&rl, whom the intended bride-groom GrahavarmS came to 
see just before marriage, is described as having her face covered 
with a veil of fine red cloth. In another place, while describing 
the country of SthSnvlSvara ( modern Thanesar) B5na says 
‘ where bees drawn by the fragrance of the breaths of the ladies 
(and hovering round their faoes) served as a charming veil for 
their faces and the veil actually worn by them became a mere 
redundancy worn because it was the practice of high-born 
ladies to wear one ’. In the Kadambarl also (para 99 ) Bana 
describes PatralekhS as covering her face with a veil of red 
cloth. In the Sakuntala uo * when Sakuntala is taken to the 
oourt of Dusyanta she is described as wearing a veil. So it must 
be conceded that ladies of high rank did not appear in public 
without a veil, but ordinarily women did not wear any veil. It 
is probably after the advent of the Moslems that the wearing of 
a veil, which was not quite unknown, became general among 
Hindu women in Northern and Eastern India. Vide Indian 
Antiquary for 1933 p. 15, where a passage is quoted from the 
Sankhyatattva-kaumudi of Vacaspati (9th century A. D.) 
referring to ladies of good family not appearing in publio 
without a veil and Pathak Commemoration vol. p. 72 for 
references from Buddhist works about the praotice of purda. 


1406. 4th jara from 

end; 1 w nwfW gwnrort jwwPjmiwiO 

«nfS%r l HI P> 44 of my edition ; vide a similar conceit in 

‘ f*wqn$***r» 

g faR w I- p. 15 of my edition ; * 

•K’vssvi &o. ’ qrwpvfh para 99; 

mwr t V. 13. 



CHAPTER XIII 

N1Y0SA 


Niyoga —(appointment of a wife or widow to procreate a 
son from intercourse with an appointed male ). 

Great divergence of views prevails about the origin and 
purpose of this practice. It will be best first to begin by 
examining the most ancient smrtis that permitted this practioe. 
Gaut. 1407 18. 4-14 have great bearing on this point. Gaut. 
18. 4-8 are: * a woman whose husband is dead and who desires 
offspring may secure a son from her brother-in-law. She 
should obtain the permission of the elders 1408 and have 
intercourse only during the menstrual period (excluding the 
first four days). She may obtain a son from a sapinda, a 
sagotra, a sapravara or one who belongs to the same caste 
(when there is no brother-in-law). Some (hold that this 
practice is allowed) with nobody except a brother-in-law. She 
shall not bear more than two sons ( by this practice)'. Gaut. 
18.11 says that a child begotten at the request of a living 
husband on his wife belongs to the husband. Gaut. ( 28. 32 ) 
says that such a son is oalled ksetraja. The wife is called 
ksetra 1409 (field), the husband of the wife or widow is called 
ksetrin or ksetrika (to whom the wife or widow belongs) and the 
person appointed to produoe offspring is called bijin ( one who 
sows the seed) or niyogin ( Vas. 17. 64, one who is appointed). 

1407. awfi fc n w fi fra l fyi m < 

vrfawpnarr i I i 18. 4-8. explains 

differently ‘ fjjfrffcr sr > (i. e. not 

more than one son is to be so procreated ). 

1408. The word means only the relatives of the husband and 

not the father of the widow "iyqg foroyft w ftwr- 

^T: > on *3 IX. 59. differs and oxplains 1 few 18. 5 as ‘gprfr: 

qfitaSh fayraM ffr gwr r wrfv *. Manu ( IX. 60-61 ) shows that some 

said that only one son could be had by while others held that two 

could be had. 

1409. Vide IX. 32, 33 and 53 for the words 

•ftarr 18. 11 and £p. Dh. 8 . II. 6 . 13. 6 employ the word for wife 
and Gaut. IV. 3 has the word * bijin \ 
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The Vas. Dh. S. (17. 56-65 ) similarly prescribes 14,0 ‘ the 
father or brother of the widow (or widow’s husband) shall 
assemble the gurus who taught or sacrificed for the deceased 
husband and his relatives and shall appoint her (to raise issue 
for the deceased husband ). Let him not appoint a widow who 
is mad, not master of herself (through grief &c.) or is diseased 
or is very old. (Up to) sixteen years (after puberty is the 
period for appointing a widow) nor shall an appointment 
be made if the person who is to approach her is sickly. Let him 
approach the widow in the muhurta saored 14,1 to Prajapati like 
a husband, without dallying with her and without abusing or 
ill-treating her. No appointment shall be made through a 
desire to obtain 14,8 the estate.’ Baud. Dh. S. II. 2.17 (S. B. E. 
vol. 14, p. 226) defines a ksetraja son as one who is begotten by 
another man after permission on the wife of a deceased person 
or of a eunuch or of one who is suffering from ( an incurable 
disease). Manu (IX. 59-61) says that a widow who is 
properly appointed may obtain offspring, in case there is total 
failure of issue, from her brother-in-law or a sapinda of her 
husband, that the person appointed should approach her in the 
dark and should be anointed with ghee and should procreate 
only one son and never two, while some say that he may 
procreate two. Baud. Dh. S. II. 2. 68-70, Yaj. I. 68-69 and 
NSrada (strlpumsa, 80-83 ) lay down similar rules. Kautilya 
( 1.17, p. 35 ) says that a king who is old or suffering from 
(incurable) disease should procreate a son on his queen through 
a mStrbandhu or a feudatory chief endowed with qualities 
similar to his. In another place he says that if a brShmana 
dies without leaving a near heir, then a sagotra or mdtrband.hu 


1410. gpsf . ftfcn urn vr 

i wtswifrosrsrt nnfStat «rt fagwwRf i «<vt€5T wwTf&r i *r «%- 

guntrCt i stlf ’TTfSnrt g^ q q * nr^'TTwnp'U'rrw- 

.. fifawwbnwmer i 17. 66-61, 65. 

1411. qrsnttfv gipf is the same as wpjj viz. the last watch of 

the night (i. e. | tbs of an hour before sunrise). Vide 12. 47, 

wg 4. 92. 

1412. The idea is that the widow must not be moved to the act by 

a mercenary motive. According to whose views are cited in the 

of ftwfrsr ( p. 633 ) the widow of a separated sonless man 
could get the property of her husband only if she submitted to niyoga, 
otherwise she was to get only maintenance. DhSrelvara apparently based 
his view on some ancient texts. Vas. in the last sentence negatives 
such ideas. 
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may be appointed to prooreate a kselraja son, who should get the 
inheritance. 1413 The conditions necessary to allow niyoga were: 
(1) the husband, whether living or dead, must have no son; (2) 
the gurus in a family council should decide to appoint the 
widow to raise issue for the husband; (3) the person appointed 
must be either the husband's brother, or a sapinda or sagotra of 
the husband or (according to Gautama, a sapravara or a person 
of the same caste); (4) the person appointed and the widow must 
be actuated by no lust but only by a sense of duty; (5) the 
person appointed must be anointed with ghee or oil (Narada, 1414 
strlpumsa, 82), must not speak with or kiss her or engage in 
sportive dalliance with the woman ; (6) this relationship was to 
last till one son was born ( or two according to some); (7) the 
widow must be comparatively young, she should not be old or 
sterile or past child-bearing or sickly or unwilling or pregnant 
(Baud. Dh. S. II. 2.70, Narada, strlpumsa 83-84); (8) after the birth 
of a son they were to regard themselves as father-in-law and 
daughter-in-law (Manu IX. 62). It is further made clear by 
the texts that if a brother-in-law has intercourse with his 
sister-in-law without appointment by elders or if he does so 
even when appointed by elders but the other circumstances 
do not exist (e. g. if the husband has a son), he would be 
guilty of the sin of incest ( vide Manu IX. 5$, 63,143,144 and 
Narada, strlpumsa 85-86 ) and a son, born of such intercourse, 
would be a bastard and not entitled to any wealth (Narada, 
strlpumsa 84-85 ) and that he would 1415 belong to the begetter 
( Vas. Dh. S. 17. 63 ). Narada says that if a widow or a male 
acts contrary to the stringent provisions about niyoga % he or she 
should be severely punished by the king or ortherwise there 
would be confusion. Yaj. II. 234 makes such a person liable 
to be sentenced to a fine of one hundred payas. It will be seen 
from the above that even in the times of the Dharmasutras, 
the practice of niyoga was hedged round with so many restric- 


1413. st thtt 

I ( I. 17. p. 35 ); ^ 3T T^rfT: shr* i mg- 

in ^ n III. 6 (p. 163). 

1414. *t i 5 ^ 3 ^ 

(sftln) verse 82. on I- 68 says i^T«nSR^tf 

1415. 3 vt wrft h enwum ftgitfW tnrr gtfgr * 

l 84-85. 

B. D. 70 
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tions that it must not have been very muoh prevalent and 
instances must have been rather rare. 

While ancient Dharmasutras like Gautama allowed 
niyoga, there were other dharmasutras and writers almost as 
old as Gautama that condemned the practice and forbade it. 
Ap. Dh. S.' 4 ' 8 II. 10. 27. 5-7 after referring to the view of some 
that a girl is given to a family in marriage and declaring that 
that practice ( of polyandry ) is forbidden adds a condemnation 
of niyoga ' the hand (of a sagotra is considered to be) that of a 
stranger; that if (the marriage vow) is transgressed, both 
(husband and wife) certainly go to hell and that the reward 
obtained from observing the restrictions of the law is preferable 
to offspring obtained ih this manner (by niyoga).’ Baud. Dh. S. 
II. 2.38 refers' 417 to the view of Aupnjahghani that it is only the 
aurasa son that is to be recognized as a son and then quotes three 
verses (probably of the same ancient sage ), which are also oited 
as quotations by Ap. Dh. S. (II. 6.13. 6 ) and whioh call upon 
husbands to guard their wives and not allow others to procreate 
sons on the latter, as the sons so procreated will benefit only the 
begetter. Manu, though at first he describes niyoga , ultimately 
condemns it in the strongest terms possible (IX. 64-68). He 
says that among dvijatis a widow should never be appointed 
to raise issue from another, for by doing so ancient dharma 
would be violated, that in the mantras relating to marriage 
there is no reference to niyoga nor is the remarriage of a 
widow spoken of in the procedure about marriage, that niyoga 
is a beastly way and was first brought into vogue by king Vena 
who thereby caused varya-saihkara , and that since that time 
good men condemn him who through ignorance appoints a 
widow to produce offspring. Manu (IX. 69-70) explains the 
meaning of niyoga by saying that the rules and the ancient 
texts about niyoga apply or refer to that case only where, after 
a girl is promised as a bride, the intended bridegroom dies, the 


1416. srftRr# ft trr?4 <rwh i a y v ift aift w® s*TV*rvt3rrws < ftv*m«TWt 

ft wwnwrui i sttv. v. % II. 10. 27. 5-7. 

1417. An albrnwarft is a teaober mentioned in the iw at the 

end of B*. Up. II. 6 and IV. 6. sftorf wtgTT ■ Vtrt 

mv* wvftg-. ii wtvn stf i iwmwnft 

wifta vfcetw:« ewrat rssnr wtt. sftr vwgj i emftas 

vr*ft whmt ntd twr yvk « «fb v. % II. 2. 39-41 =3rrr. w. *. 

II. 6. 13. 6 ( with slight variations ). srwvgHW 49. 13 has the half verse 
Wtvt 3 "Vi vwtqvffil i. The last verse ooours in Vas. 17.9 also. 
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brother of the latter is called upon to marry the girl and to 
have intercourse with her only once during each period till 
she gives birth to a son who would be the son of the deceased. 
Though Manu condemned the ancient practice of niyoga, he 
had to make provision for the ksetraja son as regards partition 
(IX 120-121,145 ). It should be noticed that if the inter¬ 
pretation of Manu IX. 69-70 be accepted, the word 4 vidhava * 
would have to be taken in two different senses in Manu and 
other texts e. g. in IX. 60 where Manu speaks of niyoga, the 
word means a girl promised to a bridegroom who died before 
the marriage ceremony was gone through, while in Manu 
IX. 64 * vidhava * means 4 a widow whose husband died after 
marriage was completed. ’ To say the least, this contravenes 
the canon of Mlmamsa interpretation that the same word in 
the same passage or context should have only one meaning. 
Brhaspati 1418 refers to the fact that the Manusmrti first des- 
cribed the ancient niyoga and then forbade it and adds that in 
former ages men possessed tapas and knowledge and could 
strictly carry out the rules while in dvapara and kali ages 
there is great deterioration of power and so men of these times 
cannot now practise niyoga. The several kinds of sons will 
be dealt with under vyavahara . 

The Visnu Dh. S. (15.3) contains an innovation which is not 
found in the sutras of Gautama and Vasistha viz. the ‘ ksetraja 
is one 1419 who is procreated on an appointed wife or widow by a 
sapipda of the husband or by a brahmana. * The Mahabharata 
is replete with cases of niyoga. Adiparva (95 and 103) 
narrates how Satyavatl pressed Bhlsma to procreate sons for 
bis younger brother Yicitravlrya ( who was dead) from his 
queens and how ( Adi. 105 ) when Bhlsma refused Vyasa ulti¬ 
mately was appointed by VySsa’s mother Satyavatl and pro¬ 
created DbrtarSstra and Pandu. KumSrilabhatta 14 * 0 replies to 

■-r- 

1418. ftpfWt sfa’TT 3 i 

•rat ii wtts i arft m 

sritarur: ®wtt swr srra^i i w 11 

quoted by wrcpfr p. 97 (on Ysj. I. 68-69) and by on *rg IX. 68. 

1419. PrgwTiwt Stsnft ffftfiws i 15.3. 

1420. The objector says ‘ 

» (TmwiiSes p. 203 on I. 3. 7 ) and tbe reply i. 

wi O t pe i re ; i wwift 

srsnywmwg t I p- 208 (on the same sUtra), 



604 


History of Dharmaictstra 


[Oh. £llt 


the objector finding fault with Vyasa by saying that Vyasa 
followed Gaut. (18.4-5) and the urgent requestjif his mother and 
besides his tapas saved him from the effects of violation of dharma. 
Pandu himself is said to have asked KuntI to procreate sons for 
him by niyoga from a brahmana endowed with great tapas 
( Adi. 120 ) and tells her certain stories of niyoga (Adi. 120-123) 
and winds up by saying that three sons is 14iI the limit and that 
if a fourth or a fifth were procreated the woman would be svairirii 
( a wanton woman ) and bandhakl ( harlot). Adiparva ( chap. 
64 and 104 ) states that when Para^urSma tried to exterminate 
the ksatriyas thousands of ksatriya widows approached 
brahmanas for the procreation of sons. 1482 Vide Adiparva, 
chap. 104 and 177, Anusasana, chap. 44. 52-53, Santi 72. 12 for 
other references and examples of niyoga. 1123 

Owing to the bewildering and often conflicting rules about 
niyoga in tl^ smrtis, commentators like ViSvarupa, Medhatithi, 
who wrote at a time when niyoga was almost unheard of, made 
heroic though unsatisfactory efforts to bring order out of chaos. 
Visvarupa on Yaj. I. 69 states several views on the point. The 
first is that niyoga is bad in the present age as opposed to 
smrti texts (like Manu IX. 64 and 63 ) and to the usage of the 
sistas ( respectable people). The second view was the same as 
Manu IX. 69 set out above. A third view was that there was an 
option (as niyoga was both forbidden and allowed ). A fourth 
view (which seems to be the view of Visvarupa himself) was that 
the smrti texts about niyoga refer to 6udras 1424 ( Manu IX. 64 
uses the word * dvijati ’) and it was also allowed to royal 
families, when there was no male to succeed (and only a brah¬ 
mana was to be appointed) and VisvarQpa relies upon two 


1421. wrasjau 13urs 

II 123. 77. 

1422. wrgrorrc srBrn trsr* ssTfSwftefirwsrgs i rRWiftrf wwtsr w 

ffinuwrarf) trot m wnft *w srfavmrrs wswsrt • wrf^f 64. 6-7; 

q wfr nt«frerr wigA suwvt gft i srnro sfHnwft ug ro g tt u 

104. 66; wrgrwt i v 

4Ht<mt|«fontTj » 106. 2; vnrurv vfo vfifac i tfTTf^er 72.12. 

1423. Vide Dr. Winternitz’e paper ( Notes on MahSbhSrata) In 
J. B. A. S. 1897 pp. 716-732 * for Niyoga in the great epio \ 

1424. g* wwn i at the end of his 

com. on I. 69. A little above remarks that there is a nsageof fthT ln 
among 4ndras> 
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verses of Vrddhamanu 1485 and a gatha of Vayu. Visvarilpa 
further says that the procreation of sons by VySsa from the 
queens of Vioitravlrya should be paid no heed ( i. e. is not to be 
relied on) like the marriage of DraupadI (to the five Pandavas). 
The MahSbharata probably reflects what happened owing to the 
incessant internecine wars among the princes of India. Whole 
princely houses must have been slaughtered. If niyoga was 
prevalent among them, the males appointed, when they had to 
be of the same caste, would have been ordinary soldiers ( ksatri- 
yas). The proud princely families very likely thought it 
below their dignity to associate widowed queens with ordinary 
ksatriyas. It is possible to hold that they chose brahmanas for 
appointment, as the latter were deemed to be higher than even 
kings in the spiritual domain. It is impossible to believe that 
brahmanas, who had no temporal power, could coerce the proud 
and warlike oaste into choosing brahmanas for niyoga, unless 
the teaching of the smrtis fell in with the notions of the ruling 
houses themselves to some extent at least. 


There was difference of opinion as to whom the child of 
niyoga belonged. Vas. Dh. S. 17. 6 expressly refers to this 
divergence. The first view was that the child belonged to the 
begetter; this view would cut at the very root of the purpose 
for which niyoga was recommended. Nirukta ms III. 1-3 
supports this view and relies on ftg. VII. 4. 7-8. Gaut. 18. 9 
and Manu IX. 181 state the same rule. Ap. Dh.S.II.6.13.5 says 
that according to a Brahmana text the son belongs to the 
begetter. The second view was that if there was an agreement 
between the elders of a widow and the person appointed or 
between the husband himself and the begetter that the child 
should belong to the husband, then the son belonged to the 
latter. Vide Gaut. 18. 10-11, Vas. 17, 8, Adiparva 104. 6. uw 
A third view was that the son belonged to both the begetter and 
the owner of the wife. This is the view of N&rada (strlpumaa 
58 ), Y&j. II. 127, Manu IX. 53, Gaut. 18.13. 


1425. HOT w I OTtfa I # TOT W&y - 

hot nrut qwm srtftfaon i fihrmrt w 
Sit vrvt h » and ‘he hiot is fauvr ot%- 

spvfc i Vfnt vr fit <rc«rt ftltOTn « rtowr. 

1426. hwot srcft® nin HT OT g g iy ftnuff t i ftvw III. 1. 

1427. OTOTfPra*. s* gft ft OTgTOTJ. I OTH- H. ^ II. 6.13. 5; OTfiwtgtft 

104.6. 
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As shown above (in note 1418 ) niyoga was forbidden in 
the Kali age by Brhaspati and it was included among practices 
forbidden in the Kali age by several works. Vide the Mit. on 
Yaj. II. 117 and Apararka p. 97 quoting BrahmapurSna. 1487 * 

The practice of raising issue from the widow of one’s 
brother or marrying her was a widespread one. Vide Wester- 
marck’s ‘History of Human Marriage’ (1921) vol. III. pp. 
207-220. In the Rgveda 1488 X. 40. 2 we read ‘ what sacrificer 
invites you (A&vins) in hi3 house as a widow invites a 
brother-in-law to her bed or as a young damsel her lover 
But it is not clear whether this*refers to marrying the widow 
of a deceased brother or to the practice of niyoga. Visvarupa 
( on Yaj. I. 69) thinks that this refers to niyoga. The Nirukta 
(III. 15 ) explains Rg. X. 40. 2, where in some mss. the word 
* devara ’ is explained as * a second husband ’ (dvitlyo vara]?.). 
Medhatithi on Manu IX. 66 explains Rg. X. 40. 2 as applying to 
niyoga. According to the sutras and smrtis niyoga was entirely 
different from marriage. In many ancient societies, women were 
inherited like property. On the death of the eldest brother, his 
younger brother took the family property as well as his widow. 
But the Rgveda had reached a stage much beyond that. Mac- 
Lennan thought that the practice of niyoga was due to polyandry. 
Westermarck combats this view and rightlyso. When niyoga 
was allowed in the sutras, polyandry had been either unheard 
of or forbidden. Jolly in Recht und Sitte ( English translation, 
pp. 156-157 ) thinks that apart from the religious importance of 
a son economic motives were at the bottom of the long list of 
secondary sons, including the ksetraja. This appears to be quite 
wrong. The practice of niyoga was a relic from the past and 
probably owed its origin to several oauses, whioh are now 
obscure, but one of which was the great hankering for a Bon 
evinced by all in Vedio times. Vas. Dh. S. (17.1-6) lends support 
to this view, sinoe after quoting Vedio passages about the 
importance of a son for paying off the debt to ancestors and for 
seouring heavenly worlds, he at once prooeeds to the description 
of the ksetraja. But the eoonomio motive was never put forward 
by any of the sages, nor could it possibly have been the reason 


1427a. 3TU> W I vvr favtnvn?*T *rT3WVTWfrfa *r 1 3* 

wrfa wto * ffit i on ur. II. 117 ; sfiwt gwfamRB frroqpwftifi h l 
wawl wr snfwf n unpw* #» wgr y ctw quoted by p. 97. 

1428. uft * vfar fw »rr. w *t. X. 40. i. 
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and main-spring of the practioe. If many secondary sons were 
desired for economic reasons, then the same man could have had 
any number of secondary sons. But the dharma£astra texts do 
not allow this. A man who has an aurasa son can have no 
ksetraja or adopted son. If one kind of son was adopted, then 
another kind of son could not be adopted. So economic motives 
did not at all form the origin of this practice. Winternitz in 
J. R. A. S. for 1897 at p. 758 puts forward poverty, paucity of 
women and the joint family system as the causes of niyoga. 
There are no data to prove that there was paucity of women in 
India during historic times. There might have been a paucity 
of men owing to wars. Nor do the other two reasons bear close 
examination. It is better to say that niyoga was a survival 
from the remote past, that gradually it became rarer and rarer 
till in the first centuries of the Christian era it came to bo totally 
prohibited. 



CHAPTER XIV 


REMARRIAGE OF WIDOWS 

Remarriage of widows .—The word punarbhu is generally 
applied to a widow that has remarried. Before going into the 
detailed history of the remarriage of widows it is desirable to 
probe into the meaning of the word 4 punarbhu , . 142 ® Narada 
(strlpumsa, v. 45 ) says that there are seven sorts of wives 
(mentioned in order) who have been previously married to 
another man (parapurva); among them, the punarbhu is of 
three kinds 1430 and the svairinl ( wanton woman) is of four 
kinds. The three punarbhus are : (1) a maiden whose hand was 
taken in marriage but whose marriage was not consummated ; in 
her case the marriage ceremony has to be performed once more ; 
(2) a woman who first deserts the husband of her youth, betakes 
herself to another man and then returns to the house of her 
husband ; (3) a woman who is given by the husband’s relatives 
( when the husband dies ) to a sapinda of the deceased husband 
or a person of the same caste, on failure of brothers-in-law (this 
is nigoya and no ceremony is to be performed). The four 
svairinls are: (1) a woman, whether childless or not, who goes 
to live with another man through love while the husband is 
alive; (2) a woman who rejects after her husband’s death his 
brothers and the like and unites herself with another through 
passion for him ; (3) a woman, coming from a foreign country 
or purchased with money or oppressed by hunger or thirst, gives 
herself to a man saying * I am yours’; (4) a woman who is 
given to a stranger by the elders relying on the usages of the 


1429. Vide Vedic Index vol. I. pp. 476-478, 1 Die Witve in Veda * 
(the widow in the Veda ), a paper by Dr. Wintornitz in the Vienna 
Oriental Journal (1915) vol. 29, pp. 172-203 for discussion of some 
Vedic passages bearing on the question. 

1430. Compare Manu IX. 176 and Vi$nu 15. 8 for the first 
punarbhtl, ManuIX. 176, Vas.Dh.S. 17.19 and Visi)u 15. 9 for the second 
punarbhu. 
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country, but who incurs the blame of wantonness 1431 (as the 
smrti rules about niyoga are not observed by them or 
her). Narada says that each preceding one of the punarbhus 
and svairinls enumerated is inferior to the next in order. Yaj. 

(I. 67 ) does not give this elaborate classification; all he says 
is that a punarbhu is of two kinds, one whose marriage had not 
been consummated and another who has bad sexual intercourse 
and that both have the marriage ceremony performed again 
( i. e. punarbhu is one who is * punah samskrta ); a svairinl is 
one who forsakes the husband whom she married when a 
maiden and lives with another man of the same caste through 
love for the latter. ViSvarupa on Yaj. I. 67 remarks that the 
elaborate classification of Narada and Sankha (3 punarbhus 
and 4 svairinls) is not of much use, that it only indicates the 
various degrees of blame ( or sin ) attaching to them and is also 
meant to discriminate among praya^cittas to be performed by 
those women. It is the second husband and the son of the 
second marriage that bear the appellation 1 paunarbhava * ( pati 
or putra respectively) and not the first husband. Vide Sam. 
Pr. pp. 740-741. The Sm. 0. (I, p. 75 ) quotes a passage from 
Baudhayana and certain verses of Ka^yapa. According to 
Ka^yapa 1438 the seven kinds of punarbhu are : (1) the girl who 
had been promised in marriage, (2) one who was intended to be 
given; (3) one on whose wrist the auspicious band was tied by 
the bride-groom, (4) whose gift had been made with water (by 
the father), (5) whose hand was held by the bridegroom, (6) 
who went round the fire, (7) who had given birth to a child 
after marriage. In the first five cases it is to be supposed that 
the bride-groom either immediately died or left the further pro¬ 
secution of the marriage rites. Even such girls would be styled 
punarbhus, when they married another person later on, though 


1431. Dr. Jolly in his translation of NSrada (S. B% B. vol. 33 pp. 
175-176) renders this verse of NSrada differently; but his rendering 
appears to me to be incorrect. The 3rd kind of punarbhu refers to the 
practice of niyoga; the 4th kind of svairigl is one who is allowed to have 
intercourse by her elders for procreating a son for her deceased husband 
but without observing the strict rules of niyoga laid down in the 
smrtis. That is the difference between the two. The action of the 

is described as as it is no more than vyabhicnra , though with the 

elder’s permission. 

1432. *rfnrwx g w qflaqv g yg i < g jp> wYiii< n vr ^ irr <nf9r- 

qfl ftqn w am® ^ ^ 5*5- 

quoted by 1.1E>. 

H. D. 77 
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the first marriage was not complete because the saptapadl had 
not been performed. The sixth case is one of completed marriage 
(though it refers to only going round fire). Baudhfiyana’s seven 
varieties are slightly different, the first two being the same as 
Kasyapa’s: the others are (3) one who went round the fire (with 
the bridegroom); (4) one who took the seventh step; (5) one who has 
had sexual intercourse (either after marriage or even without it) 5 
(6) one who has conceived; (7) one who has borne uS * a child. 
These meanings of the word punarbhu must be borne in mind when 
one meets with the word punarbhu in Vedio texts. That even the 
promise to give in marriage without the performance of any cere¬ 
monies was looked upon as tantamount in its consequences to 
marriage follows from the words of Sukanyaquoted above(in note 
1306) from the Sat. Br., where she had been only offered to the sage 
Cyavana by her father, but where no ceremonies had been perform¬ 
ed as none are described or referred to therein. Manu (IX. 69-70) 
confines the rules of niyoga to a girl who was only promised 
( vSgdattS); while Vas. Dh. S. XVII. 72 speaks of the vagdattft 
and one given with water as still a maiden, if no Vedio 
mantras have been repeated. 14 * 4 Vas. Dh. S. XVII. 74 refers to 
the 4th variety of Baudhayana. Yaj. I. 67 when he speaks of 
akqata refers to all the six varieties of Kasyapa or the first four 
varieties of Baudhftyana and when he speaks of *ksat&’ he 
refers to the seventh variety of KaSyapa and the last three 
of Baudhayana. Vas. Dh. 8. ,4 * s 17 19—20 describes paunarbhava 
as the son of a woman, who leaves the husband of her youth 
and after having lived with another person, re-enters the 
house of the husband or as the son of a woman who takes 
another husband after leaving an impotent, outcast or lunatio 
husband or after the death of the first husband. Baud. Dh. S. 
II. 2. 31 describes paunarbhava as the son of a woman who 
after abandoning an impotent or outcast husband goes to 
another husband. NSrada ( strlpumsa, v. 97 ), Par 56 ar a IV. 30 
and Agnipurana 154. 5-6 have the same verse * another husband 


1433. wnq-wi wiH vft*rar hu* iffcn gurr rnfanro? 

WUftui i arnwrt w vart uu w l «nuTV*T quoted in 

I. p. 75, w. jj. p. 735. 

14 34. w qwrvt vvt i n w jurqprft 

wr n VTPunt vtm i m fuirjut 

HHRWnJfil ii 17. 72 and 74. 

1435. i tn $g*emr- 

i ut w sfi* nftragwi* vr ushgtgwn** vftf ftvwit u* wi 

HT iwqjfvfit i 17.18-20. 
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is ordained for women in five calamities viz. when the husband 
is lost (unheard of), is dead, has become a samnyasin, is 
impotent or is patita.' 14,8 Great controversies have raged 
round this verse. Some like the Par. M. ( II. part I. p. 53 ) 
give the easy explanation (always given about Inconve¬ 
nient texts) that this verse refers to the state of society in 
another yuga ( age) and has no application to the Kali age. 
Others like Medhatithi (on Manu V. 157) explain that 
the word pati means only ‘ palaka ’ ( guardian). Medhatithi 1487 
(on Manu II1. 10 and V. 163 ) is not dead against niyoga, but 
he is opposed to the remarriage of widows. Even the Smrtyar- 
thasara ( which belongs to about 1150 to 1200 A. D.) mentions 
several views viz. some hold that a girl may be married to 
another if the bride-groom dies before saptapadi, others hold that 
she may be remarried if the first husband dies before con¬ 
summating the marriage, while still others are of opinion that 
if after marriage the husband dies before she begins to mens¬ 
truate she may be remarried and some hold that remarriage 
is allowed before conception. 1488 

Ap. Dh. S. II. 6. 13. 3-4 condemns remarriage ‘ if one has 
intercourse with a woman who had already another husband, or 
with a woman on whom no marriage samskara has taken place 
or who is of a different varna, then sin is incurred; in that case 
the son also is sinful*. Haradatta quotes Manu III. 174 and 
says that the son procreated on another’s wife is called kutyda if 
the husband is living, and golaka if the husband is dead. Manu 
V. 162 is opposed to the remarriage of widows ‘nowhere is a second 
husband deolared for virtuous women’; so also Manu IX. 1439 65 


1436. ^ ngrra fr ^ <rfir% vsft i wrffwt qfiKnft 

u wtto (*R3toto*t 97). 

1437. vtt wfe. to 

miwfac I on HU V. 157 ; TOT vft 

qppqrfr i JftTT. on to V. 163. 

1438. tot %vr HH TOffgn 1 gTOHVT«TT * q; fr 5rro ii 

5ffcTTVJ& 57*^* I aTPTTOf^JiT^VT S*Tc^ft ^TV> I %^TTc?Tf^TT 

%irtf TO$VT fW r TO T M *£*V*f<m p. 12. 

1439. w fitrflw wnsfbrt i to V. 162; w 

5«Tt M TO IX - 65 ; to^vt srsftvi* i to IX ‘ 47; VT^nrfftr^T jttot: 
wtf&TO l to VIII. 226. Vide an**. I. 7. 13, an*. w. q\. I. 5. 7 
Ac for the mrs 4 a?«M g *tmt arfimvOT &c.\ where the word srtot 
( a maiden ) alone is used. 
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(‘in the procedure of marriage there is no declaration about 
the remarriage of widows), Manu IX 47 * a maiden can be 
given only once’ and Manu VIII. 226 (the Vedio mantras used 
in pSnigrahana are applicable to maidens only) are opposed 
to the remarriage of widows. The Brahmapurana and other 
puranas forbid remarriage of widows in the Kali age (vide note 
1427a above). The Sam. Pr. quotes a text of KatySyana to the 
effect that a girl, who has gone through the ceremony of 
marriage with a sagotra, may be married again and remarks 
that the text refers to the state of society in another yuga. This 
is the view of all the commentators and nibandha writers. 
Manu himself (in IX. 176 ) expressly allows the samskara 
of remarriage in the case of a girl, whose first marriage 
has not been consummated or who left the husband of her 
youth, went to live with another and returned to the first 
husband. In this the author of the Manusmrti probably only 
reiterates popular usage which was too much for him in spite 
of his own view (in V. 162 ) denouncing remarriages. So it 
may be taken that Manu does not forbid the use of mantras in 
remarriage, but holds that even after the mantras are reoited the 
remarriage of a widow is not dharmya (approved ). It is said 
in the M ahabhSrata ( Adiparva 104. 34-37) that Dlrghatamas 
forbade remarriage and also niyoga. Uia Manu himself speaks 
of the samskara of a pregnant girl (IX. 172-173 ). Baud. Dh. 
S. IV. 1. 18, Vas. Dh. S. 17. 74, Yaj. I. 167 speak of the samskara 
of remarriage ( paunarbhava samskara). Manu III. 155 and 
Yaj. I. 222 include the paunarbhava (the son of a punarbhu) 
among brahmanas that are not to be invited at a Sraddha. 
Apararka (p. 97) quotes a passage from the Brahmapurana 
itself which speaks of a fresh samskara of marriage for a ohild 
widow or for one who was forcibly abandoned or oarried away 
by somebody. 1441 

Several smrtis contain certain rules about what the wife 
was to do when the husband had gone abroad for many years 
after marriage. Narada ( strlpumsa, verses 98-101 ) gives the 


1440. qv qvPT'nn i sfaft kt qft w smrt strespn- 

sn$ 104. 35-36. 

1441. 1 «r*t ’g.vva ntflar 

^ M quoted by wnsfc p 97. 
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following directions. 1148 ' If the husband has gone to a foreign 
oountry a brShmana wife should wait for eight years, hut four 
years if she has not given birth to a child ; after that period (of 
8 or 4 years) she may resort to another man (then Narada lays 
down lesser number of years for ksatriya and vaisya wives). If 
the husband is known to be living then the periods are double 
of those stated above; this is the view of Prajapati when 
no news can be had of persons and hence there is no sin if a 
woman resorts to another man (in such cases).’ Manu (IX. 76) 
says * If a man has gone to a foreign land for doing some 
religious duty the wife should wait for him for eight 
years, six years if he has gone for acquiring knowledge or 
fame, or three years if he has gone on a love affair ( or for 
another wife ). ’ Manu does not state what the wife is to do 
after these years of waiting. Vas. ( 17. 75-76) requires that 
* the wife of one who has gone to a foreign land should wait 
for five years and after five years she should go near her 
husband. ’ This may be all right as far as it will go. But 
if the husband Is unheard of, how is she to reach him ? 
Vasi?tha says nothing on that point. Viavarupa on Y&j. I. 69 
says that the periods of waiting prescribed for the wife of an 
emigrant are meant not for permitting niyoga thereafter, but 
for calling upon her to repair to her husband. Kautilya (III. 4) 
prescribes some interesting rules: 'the wife of one, who has 
long gone abroad, or who has become a recluse or who is dead, 
should wait for seven menstrual periods and for a year if she 
has a child already. Thereafter she may marry the full 
brother of her husband. If there be many brothers she should 
marry one who is near in age (to the first husband), who is 
virtuous, capable of maintaining her or who is the youngest or 
unmarried. If no suoh brother exists she may marry a sapinda 
of the husband or one of the same caste.’ The’story of DamayantI 
suggests that when the husband was not heard of for many 
years, a wife could marry again. DamayantI is said to have 
sent a message to Rtuparna that, as Nala was not heard of 
for many years, DamayantI was going to celebrate a svayam- 
vara and Rtuparna hurries for it and does not think it a strange 
thing (Vanaparva 70. 24 ). 


1442. sro) wTgpjft jfMW vfib* i wnsftr a wwtft 

a qprtrrtts frrfrr fitewtewffc ii wvyw) a r/?w 
ronrih i wftwnrafr sflorrSy frit n i mvf (^fhtw rr. 98-101.). 
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One question 14 ** raised by Dr. Banerjee is: what is to be 
regarded as the goira of a widow when she is to be remarried 
(is it to be her father’s gotra or of the first husband’s ?). There 
are hardly any indications in the ancient smrtis or commenta¬ 
ries on this point. Vi&vaiupa' 444 commenting on Y&j. 1. 63 (on 
the word ‘ kanyaprada ’) observes that according to some the 
father gives away the bride even if she is not a virgin. So it 
appears that the father’s gotra should be looked to in the 
remarriage of a widow. Vidyasagar, whom Dr. Banerjee 
follows, held the same opinion. 

Certain passages of the Atharvaveda may be considered 
in connection with the question of the remarriage of widows. 
Atharva-Veda V. 17. 8-9 are 1445 * when a woman has at first even 
ten husbands, who are not br&hmanas, if a brahmana takes hold 
of her hand ( i. e. marries her ), he alone is her ( real) husband. 
A brahmana alone is ( a real) husband, not a ksatriya or a 
vai&ya—the sun goes proclaiming this to the five (tribes of) men*. 
The first verse is not to be taken literally in the sense that a 
woman married ten persons in succession and that the 11th 
was a brahmana ; the first verse contains rather what is called 
1 praudhivSda f (pompous assertion or boast) and this is indi¬ 
cated by the word 4 uta\ The verse may at the most mean 
that if a woman has first a ksatriya or vaisya as husband, and 
she marries on his death a brfthmana, then the brShmana is the 
real husband. The word 4 pati* may also have been used loosely 
and all that is meant may be that if a girl is promised to ten 
persons one after another and then lastly to a brahmana, the 
latter is to be accepted as the best. Another passage 1446 of the 


1443. Vide * Marriage and Strldhana * ( 5th ed. ) p. 309 4 one of 
these rules of selection requires that the parties to marriage should be 
of different golras ; but what is to be regarded as the gotra of a widow- 
the gotra of her father in which she was born or that of her deceased 
husband to which she has been transferred by marriage ? \ 

1444. fpwrnr? yft wwarrysram qq yrwy i fttu wwwf) 

qvrnqft i on qr. I. 63. 

1445. gff qynpft ftm«. arwtgmr i wgrr qqqftfrwr * 

■rrgpq qq qft$ qrsrwft *r §qq: i qapift *n»ftvq« n arafty 

V. 17. 8-9. qq is explained by the ftqq? (e. g. 1.19) generally as 
arft, whenever it is at the beginning of a verse or pgda. 

1446. wr y? qft ftwrsmW ft*qifcqqy i w mwsf yqm) w 

ft wfaut a wwiwatef) qqft qftj i qisw qqftq* wfoenqqrfSW nrft n 

IX. 5.27-28. 
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Atharvaveda (IX. 5. 27-28 ) is ' whatever woman, having first 
married one husband, marries another, if they (two) offer 
a goat with five rice dishes they would not be separated (from 
each other). The second husband secures the same world with 
his remarried wife, when he offers a goat accompanied with five 
rice dishes and with the light of fees’. Here the word punarbhu 
occurs. It is possible to hold that this may refer to the promise 
of a girl in marriage, subsequent death of the intended 
bridegroom before the marriage ceremonies take place and 
then the bestowal of her on another. Whatever the meaning 
of punarbhH here may be, it is dear that some sort of sin 
or inferiority attached to her and that suoh sin or oppro¬ 
brium had to be removed by sacrifices. Other passages are dis¬ 
cussed later on. But it must be admitted that remarriage of 
women was not prohibited in the times of the Atharvaveda. 
In the Tai. S. III. 2. 4. 4 * daidhisavya ’ ( widow’s Bon ) occurs. 
The grhyasutras are silent about remarriage; so probably by 
that time it had come to be prohibited generally, though sporadic 
instances might have occurred. Among the brahmanas and 
caBtes similar to them and holding or endeavouring to hold a 
high place in the hierarchy of oasteB widow remarriage has 
been forbidden for centuries. One of the earliest historical 
instances is the remarriage of Dhruvadevl, queen of Ramagupta, 
who was after R&magupta’s death, married by her brother-in-law 
Candragupta ( vide Journal Asiatique for 1923, pp. 201-208, 
Sanjan Plates in E. I. vol. 18, p. 255, ’ Indian Culture ’ vol. 4, 
p. 216, Harsacarita VI, penultimate para). Among dudras and 
other lower castes widow remarriage has been allowed by 
oustom, though it is held to be somewhat inferior to the marriage 
of a maiden. 1447 Among these castes remarriage is allowed after 
the death of the husband or during his lifetime with the 
consent of the husband who gives a writing called farkhat or 
sod‘Ch*tti (a deed of release). Such marriages are called pat in 
Mah&ra$tra, naira in Oujarat, udki in the Canarese districts. 
In some cases the caste in a meeting assembled takes upon itself 
to bring to an end a marriage and allows the wife to re-marry. 
But the Bombay High Court does not recognise the authority of 
a oaste to declare a marriage void or to permit a woman to 
remarry another person without the consent of the husband 
and have convioted of bigamy women re-marrying without the 


1447. Vide Steele’s‘Law and Custom of Hindu Castes’ pp. 26, 
168-169. 
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consent of the first husband but with the permission of the 
oaste. 1448 In modern times, the Hindu Widows’ Remarriage Aot 
(XVof 1856)has been passed mainly through the efforts of Pandit 
Ishwar Chandra Vidyasagar. That Act legalises the marriageB 
of widows notwithstanding any custom or interpretation of the 
Hindu Law to the contrary and declares that the obildren of 
such marriages are legitimate. Owing to the sentiment of centu¬ 
ries widow remarriage is still looked down upon and during more 
than eighty years since the Act was passed not many widows have 
taken advantage of it. The Census 1449 of India for 1931 discloses 
oertain appalling figures. Among infants of less than one year 
old there were in the whole of India as many as 796 males who 
were widowers and 1515 females who were widows, among 
children up to 5 years there were 12799 widowers and 30880 
widows (out of these last the Hindus contributed 10266 as 
widowers and 23667 as widows). It is true that amongst the castes 
to which most of these must have belonged widow remarriage is 
allowed by custom, but there must be a certain number of 
females who are widows before five, who cannot remarry by 
the oustom of the caste and who would not dare to take advant¬ 
age of the Hindu Widows’ Remarriage Act. Between the ages 
of 5-10,11-15, 16-20 the numbers of Hindu widows for the 
whole of India are respectively 83920,145449,404167. The age 
of marriage for girls is rapidly rising owing to economic 
causes, the spread of literacy among the masses, and the opera¬ 
tion of the Child Marriage Restraint Act ( XIX of 1929) and it 
may be hoped that these high figures of child widows will be 
substantially reduced in the near future. Persons finding fault 
with Hindu society for large numbers of child widows should 
not forget one thing. According to Hindu notions every girl 
must be married at any oost. Hence people rush into child 
marriages. But there has been no problem of old spinsters in 
Hindu society, as there is in Western countries, though it 
appears that in the near future that problem will arise even in 
India. Apart from the considerations as to religious texts 
prohibiting widow remarriage and the great concern among 
women for preserving a high ideal of chastity and single-minded 
devotion to the husband, many Hindus feel that, each girl 


1448. Vide Reg. ▼. Korean Goja , 2 Bombay High Court Reports 117; 
Reg. v. Sambhu, 1 Bom. 847, Keehav v. Bai Gandhi , 39 Bom. 538. 

1449. Vide Census of India 1931 vol. I. part 2, Imperial Tables, 

pp. 120-122. 
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having been given one chance of marriage, if she beoomes a 
widow, that is her ill-luck, but she should not be allowed to 
compete with unmarried girls in the marriage market, which is 
already overcrowded with girls waiting to be married. 

Certain verses of the Bgveda and the Atharvaveda have 
given rise to various explanations and opinion is divided as to 
whether they refer to niyoga, to the remarriage of widows or to 
the practice of the immolation of widows. First the two verses 
Jtg. X. 18. 7-8 1450 which are part of a funeral hymn will be set 
out: * Let these women, who are not widows and who have good 
husbands, sit down with clarified butter used as collyrium ; may 
the wives who are tearless, free from disease and wearing fine 
jewels ( or clothes ) occupy the seat in front ( first). O woman I 
raise yourself towards the world of the living; you lie down 
near this departed ( husband ); come, this your wifehood of the 
husband who (formerly) held your hand and who loved you 
has ( now ) been fulfilled \ It is somewhat strange that Sayana 
understands the latter half as an invitation by the husband’s 
brother to the wife of the departed to remarry him. But that 
meaning is far-fetched and does not bring out the proper force 
of ‘ hasfcagrabbasya \ * patyuh * and ‘ babhutha \ The Asv. 
gr. 1451 (IV. 6. 11-12) prescribes that (in the expiatory rite 
performed on the death of an elder) the young women relatives 
should salve their eyes with butter with their thumb and fourth 
finger and with tender darbha blades and then throw the blades 
away, when the performer of the rite should look at them while 
they are salving their eyes with the verse 4 ima narlr &c. The 
same sutra (IV. 2.16-18 ) says that “ (when a dead body is to 

1450. 3 ttt wr wTfr qr w i OTmtsqrfiqn 

vrnmifr ii wrvfa sfhrcfrcfr itw vf?» 

TOJTPRV w n sg. X. 18. 7-8. 

( XII. 2. 31 and XVIII. 3. 57 ) bus the Terse jpn wrrh, but reads fftgr- 
5F3 P* for VI. 10 has the verse *nfrt, but reads 

and for and 5 ^ ; an* VI. 1 and wrftq 18. 3. 2. 

have etc. but fb an. reads for tq&n* for and spgr 
for argu. The most difficult words are the last quarter of Ijjtg X. 18. 8 . 
opgu requires a subject in the 2 nd person which does not occur in 
the latter half of the verse. 

1451. ym wifkftwT: g q rflfoq ^ IV. 6 . 12; tto 

srfavTv 1 wrfift 

qfo rg fW tfrnr 1 an«q. IV. 2 . 16.-18. Those sUtras are referred to by arorrar 
p. 112. The com. on Tai. £r. holds that the latter half calls upon the 
wife of the deceased to remarry. 

H. D. 78 
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be cremated ) they should place the wife to the north of the body 
and a bow for a ksatriya (if be be the dead person ) and then 
her brother-in-law or some one else who can be the represen¬ 
tative of her husband or a pupil or an old servant should make 
her rise up with the mantra * udlrsva ’ The S&h. Sr. S. IV. 16.16 
also directs that the verse Rg. X. 18. 7 is repeated when the eyes 
of women are touched with blades of kusia grass and XVI. 13.13 
says that tig. X. 18.8 and Rg. X. 85.21-22 are called‘utthfipinyah’ 
(verses addressed for making one rise). There is another mantra 
in the Atharvaveda (18. 3. 1) and Tai. Ar. VI. 1 Ms * * Oh ( dead ) 
man I this woman choosing the world of the husband lies down 
by thee, the deceased, observing the old universal custom; 
bestow on her in this world offspring and wealth ’. The first 
verse (i. e. Rg. X. 18. 7 ) contains nothing about niyoga or 
remarriage. It has been made use of for giving Vedio 
authority to the practice of sati ( which will be dealt with later 
on). That verse refers to the practice that young women of 
the household of the departed used to go to the cemetery and 
applied clarified butter to their eyes ( by way of purification and 
ianti ); this practice continued to the days of the Asv. gr , the 
Brhad-devatS (VII. 12 ) and the Baud, pitrmedhasutra (1.21.11). 
The two verses ‘ iyam n8rl * and Rg. X. 18. 8 are employed by 
the Baudh&y ana-Pitrmedhasufcra 1453 in the funeral rites, the 
first to be repeated when the wife is made to sit near the corpse 
and the next for making her rise. It is to be noted that Baud, 
directs that the corpse is placed on the funeral pile after the 
wife is made to rise from the vicinity of the corpse; while the 
Brhad-devata appears to suggest that the wife ascends the 
funeral pile after the corpse is placed thereon and then the 
younger brother forbids her with the verse ‘ udlrsva &o.\ But the 
Bphad-devatS ,m does not mean that the wife burns herself on 
the funeral pyre and the brother-in-law contents himself with 
only repeating a verse to dissuade her. The Rgvidhana ,4M 
(III. 8.4) says that the brother-in-law should call back the wife 

1452. jrf mfr famr faawa vv ear 3af i fW svwreg 

vravwf) a**t aart en. VI. l; snmv i ftf «nft 

.uft ffit i at ftat <nwrvf»T<mJT?VT'Tvft i «it. 

fayiuga I. 8.1-2. 

1453. anfctfcnmwvr ff fegiaiai ynfa i at. faffcaf* I. 8. 7. 

1454. s* arfrcvavr fit vwvguvrit • wrar snfhrif forcv ra«nr 

afifaufit ii f tiiauT VII. 13. 

1455. wgu hr fagay r warwrfl fit vat i %ata’aTa*«wll3fn3ft f*ia- 
a^f it atnavra III. 8. 4 ( ed. by Meyer ). 
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of his sonless brother when she is about; to ascend the funeral pyre 
for procreating a son on her with Rg. X. 18. 8. It appears that 
the verse Rg X. 18. 8 symbolically describes what even in the 
days of the Rgveda was probably only a tradition viz. that in 
hoary antiquity a wife burnt herself with her husband. In the 
times of the Rgveda this practice had altogether ceased, but a 
symbolical imitation of it had come into vogue, viz. that the 
wife lay near the corpse in the cemetery and then she was asked 
to get up and was told that by following her husband to the 
very doors of death she had fulfilled all that was expected of 
her and that she should return. The same idea is referred to by 
the verse ‘ iyam nSrl ’, but the latter half appears to refer to the 
practice of niyoga when it calls upon the departed to bestow on 
the wife offspring and wealth. It is possible to argue that Rg. 
X. 18. 8 also impliedly has niyoga in view. But both these 
verses do not expressly refer to the parotice of suti at all. They 
at the most might lead to the inference that the woman had 
either to marry the deceased husband’s brother or go in for 
niyoga because the husband died sonless. The latter appears 
to me to be the more probable of the two hypotheses, if those are 
the only explanations. The symbolic use made in the grhyasutras 
and in the Brhad-devata of Rg. X. 18.8 shows that they practically 
are against the burning of widows. It is probable that these 
authors knew of the custom of niyoga, that it was not then 
much approved of and so they are silent about it, while the 
RgvidhSna which appears to be comparatively a late work 
takes the verse ‘ udlrsva* as referring to niyoga ( which is most 
probably referred to in Rg. X. 40. 2 ko vSm sayufcra vidhaveva 
devaram). The consideration of the practice of widow burning 
naturally arises here from the above discussion and will be 
dealt with in a separate chapter. 

Divorce 

In the Vrdio literature there are at least some texts 
capable of being interpreted as relating to the remarriage 
of widows and we have the word * punarbhu \ But as regards 
divorce there is absolutely nothing in the Vedic texts nor 
is there much in post-vedic literature. The theory of dharma- 
iastra writers is that marriage when completed by homa and 
saptapadl is indissoluble. Manu IX. 101 says 'Let mutual fide¬ 
lity (between husband and wife) continue till death; this in 
brief may be understood to be the highest dharma of man and wife/ 
In another place Manu (IX. 46) declares * neither by sale nor by 
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desertion is the wife released from the husband; we under¬ 
stand that this is the law ordained by the Creator in former 
times. * The position of the writers on dharmaiastra is that 
marriage is a samskara, that the status of wife-hood arises from 
that samskara, that even if the husband or wife became 
patita , the samskara already performed is not annulled by that 
fact, that e^en if a wife committed adultery she still remains 
a wife and that when she performs a penance for her lapse, it is 
not necessary to have a fresh samskara of marriage performed 
on her. 145 ® We have seen (pp. 552-553) that a man was allowed 
to supersede a wife and marry another or others or to abandon 
his wife altogether in certain circumstances. But that does not 
amount to divorce (i. e. dissolution of the marriage tie); the 
marriage is still there intact. It was also shown (at pp. 610-611) 
that according to Nfirada, ParaSara and a few others a woman 
was allowed to remarry in case the husband died, or was unheard 
of &c.; but according to the digests and commentaries these 
rules apply to a former yuga ( age). Therefore divorce in the 
ordinary sense of the word (i. e. divorce a vinculo matrimonii ) 
has been unknown to the dharmasastras and to Hindu society 
for about two thousand years ( except on the ground of custom 
among the lower castes ). Even when the husband was allowed 
to abandon the wife for her lapse, still she was in most cases 
entitled to at least starving maintenance. Therefore tyaga 
( abandonment) was not only no divorce a vinculo at all but 
was not even a divorce a mensa et thero ( divorce from board 
and bed). Later smrtis and medieval digests could hardly 
conceive of any ground for which the wife could desert her 
husband altogether, though Narada and a few others allowed her 
to desert one husband and marry another if he was impotent, 
or became a samnyasin or an outcast. The Mit. on Yaj. I. 77 
says that a wife is not under the control of her husband as long 
as he remains patita (outcast or excommunicated) and that she 
should wait till he is purified by penance and restored to caste 
and that thereafter she again becomes dependent on him. The 
gravest sins can be expiated by penance (vide Manu XI. 89, 


1456. Vide ftaror on vr. III. 253-254 
Srofifr i .wr w wffr fwmwfS * 
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92,101,105-106 ); therefore it follows that a wife could not 
for ever desert even a patita husband. In modern times the 
Indian courts 1411 have held that mere change of faith or 
apostasy by a Hindu wife or husband does not ipso facto dis¬ 
solve the marriage and that if the wife changes her religion 
and then marries another while the first husband is still living, 
she would be guilty of bigamy. Mere desertion or separation for 
many years or even adultery does not dissolve a Hindu marriage 
( vide 42 Madras Law Journal 276 ). Only in cases where the 
husband or wife becomes a convert to Christianity, a special 
procedure is prescribed for the dissolution of the original Hindu 
marriage by the Native Converts* Marriage Dissolution Act (XXI 
of 1866), which is not set out here as it is beyond the scope of this 
work to do so. Further, those Hindus who marry under the Special 
Marriage Act (III of 1872 as amended by Act XXX of 1923 ) 
can secure divorce under the Indian Divorce Act (IV of 1869 ). 
The Malabar Marriage Act ( Madras Act IV of 1896 ) forbids 
polygamy if the first marriage is registered and allows divorce 
( sec. 19 ) among those who are governed by the Maruraakkata- 
yam or Aliyasantana Law prevalent in Malabar. 

The Artha&Sstra of Kautflya contains some interesting 
observations bearing on divorce. 141 * ‘A wife hating her husband 
cannot be released from the husband if he is unwilling (to let 
her go), nor can the husband release himself from the wife 
(if she is unwilling ); but if there is mutual hatred then release 
is possible. If a man fearing danger (or injury ) from his wife 
desires release from her, he shall return to her whatever was 
given to her (at the time of marriage). If a woman out of 
fear of danger (or injury) from the husband desires release, the 
latter need not return to her what was given to her ( at the 
time of marriage); marriages in the approved form cannot 
be dissolved. * Kau^ilya himself says (in III. 2 ) that the first 
four forms viz. brahma, prajapatya, arsa and daiva are dbarmya 
( approved ), since they are brought about under the authority 
of the father. 1459 Therefore according to Kautilya there can 


1457. Vide The Government of Bombay v. Ganga I. L. R. 4. Bom. 330; 
in the matter of Ram Kumari I. L. R. 18 Cal. 264; Budansa v. Fatma Bi 26 
Madras Law Journal p. 260. 

1458. smtarr nfr ennw i vrctf i 

tf ffcra mgT \ seeftTOnnrt eft 

wrrfW i wftsft i artfonir III. 3. 

1459. Rrymiwwent ^ wii i wfaner III. 2, 
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be no dissolution of the marriage tie if the marriage was 
celebrated in one of the first four forms. But if the marriage 
was in the gandharva, asura or raksasa form, then the tie 
may be dissolved by mutual consent, if both have come to hate 
each other. But he seems to hold that there can be no release 
at the instance of only one party to the marriage who has 
begun to feel aversion to the other party in whatever form the 
marriage may have been performed. Even in this latter case 
he apparently makes an exception, where physical danger is 
apprehended by one party from the other. 

It is beyond the scope of this work to compare the law of 
divorce in other countries or under other religious systems. It 
may be stated, however, that according to the strict theory 
of the Roman Catholic Church the marriage tie is indissoluble, 14,0 
though decrees of nullity of marriage were sometimes granted 
by that Church to those who could pay for them. In England 
after the Restoration divorce could be secured through the 
Parliament by a private Bill where a divorce a vinculo matrix 
monii was desired. But this, method could be resorted to only 
by the rich, as the passage of a private Bill for divorce cost at 
least 500 £. The Ecclesiastical courts in England granted 
divorces a mensa el thoro on the ground of adultery, cruelty or 
unnatural offenoes, though such a divorce did not dissolve the 
marriage. But this procedure also was costly, as even an un¬ 
defended suit for divorce a mensa et thoro would ordinarily cost 
from 300 to 500 £. Then came the Matrimonial Causes Act of 
1857 (20 and 21 Vic. chap. 85) by sec. 27 of which a wife 
could petition for divorce only if she proved that since the 
celebration of marriage the husband was guilty of inces¬ 
tuous adultery, or of bigamy with adultery, or of adultery coup, 
led with such cruelty as, without adultery, would have 
entitled her to a divorce a mensa et thoro or of adultery 
coupled with desertion. The Matrimonial Causes Act of 1923 
(13 and 14 Geo. 5 chap. 19) placed women on an equality with 
men by allowing them to apply for divorce merely on the 
ground of adultery by the husband without having to prove 
anything more. Then the Act of 1937 known as A. P. Herbert’s 
Act (lEdw. 8 and 1 Geo. 6 chap. 57) allows the husband or 
wife to petition for divorce on four grounds. It will be noticed 


1460. Vide the Gospels of Mark X. 2-12 and of Luke XVI. 18, 
vhieh altogether forbid divorce. 
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from this that the absence of divorce and rigorous restrictions 
thereon are not a peculiarity of the Brahmanical religion or of 
the caste system, but existed even in so-called progressive, 
casteless and Christian countries up to very recent times. In 
modern times even in Roman Catholic countries divorce is 
allowed on various grounds; and in India too efforts are being 
made to enact legislation permitting divorce among Hindus for 
various reasons. And it may be admitted that some legal 
provision is necessary for securing divorce in hard cases even 
as to marriages celebrated under the ancient sasfcric system 
on grounds similar to those in the English Act of 1937. 



CHAPTER XV 

SATl ( Self-immolation of widows ) 

The word is often written as 4 suttee * in English works 
and papers. This subject is now of academic interest in India, 
since for over a hundred years ( i. e. from 1829 ) self-immolation 
of widows has been prohibited by law in British India and has 
been declared to be a crime. A portion of sec. 1 of the 
Regulation XVII of 1829 passed by the Governor-General 
Lord William Bentinck is set out below. We are now in a 
position to take a dispassionate view of the practice, to trace 
its origin and follow its working down to the date of its being 
declared illegal. It is not possible in the space available here 
to go into all details. Those interested may read the latest 
book on the subject by Mr. Edward Thomson. 1461 The burning 


1461. ‘Suttee ’ (1928), which gives an account of it from the most 
ancient times, of the efforts made to suppress it by Baja Rama 
Mohan Roy and the British Government. In an appendix the author 
gives extracts from the accounts reported by those who witnessed widow 
burning from 317 B. C. to 1845 A, D. Vide also Max Muller’s H. A. S. L. 
p. 48 for references to the custom of widow-burning among Greeks and 
Scythians ; * Die Frau ’ pp. 74-79 for accounts of travellers and eye 
witnesses; Colebrooke’s Miscellaneous Essays vol. I (ed. of 1837) pp. 
114-116 (for description of the rite), vol. II. chap. III. pp. 153-158; 
Annals of the Bhandarkar 0. R. Institute vol. 14. p. 219. In the ‘ Travels 
of Peter Mundy ’ (1608-1669 ) published by the Hakluyt Society in 1914 
vol. II. pp. 34-36, the author gives an account of the burning of a widow 
at Surat in 1630 with a sketch showing the widow having on her lap the 
head of her deceased husband. That writer also notes that the practice 
had in his time become rare, as under the Mogul rulers a special 
license from the Ruler or Governor was required. Similarly Barbosa 
(a Portuguese ) describes the burning of a sati in the Vijayanagar 
kingdom ( vide translation by M. L, Dames, vol. I. pp. 213-216). 

Section 1 of Regulation XVII of 1829 wbioh declared the practice of 
aati illegal and a crime punishable in the courts (and passed by the 
Governor-General in Counoil on 4th December 1829 ) is * The practice of 
Suttee or of burning or burying alive the widows of Hindoos is revolt¬ 
ing to the feelings of human nature ; it is nowhere enjoined by the 
religion of the Hindoos as an imperative duty ; on the contrary a life of 

( Continued on next page ) , 
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of widows was not peculiar to Brahmanism, as many are prone 
to believe, but the custom owes its origin to the oldest religious 
views and superstitious practices of mankind in general. The 
practice of widow burning obtained among ancient Greeks, 
Germans, Slavs and other races (vide 4 Die Frau ' pp. 56, 
82-83 and Schrader’s 1 Prehistoric Antiquities of the Aryan 
People,* English Translation of 1890, p. 391 and Wester- 
marok’s 4 Origin and Development of Moral Ideas ’, 1906, vol. 
I, pp. 472-476 ), but was generally confined to the great ones, 
the princes and nobles. 

There is no Vedic passage which can be cited as incon- 
trovertibly referring to widow-burning as then current, nor is 
there any mantra which could be said to have been repeated in 
very ancient times 14 ® 1 at such burning nor do the ancient grhya- 
sutras contain any direction prescribing the procedure of widow 
burning. It therefore appears probable that the practice arose 
in Brahmanical India a few centuries before Christ. Whether 
it was indigenous or was copied from some non-Aryan or non- 
Indian tribes cannot be demonstrated. None of the dharmasutras 


( Continued from last page) 

purity and retirement on the part of the widow is more especially 
and preferably inculcated and by a vast majority of that people 
throughout India the practice is not kept up or observed ; in some 
extensive districts it does not exist; in those in which it has been most 
frequent, it is notorious that, in many instances, acts of atrocity have 
been perpetrated, which have been shocking to the Hindoos themselves, 

and in their eyes unlawful and wicked.Actuated by these 

considerations the Governor-General in Council, without intending to 
depart from one of the first und most important piinciples of the 
system of British Government in India that all classes of the people be 
secure in the observance of their religious usages, so long as that 
system can be adhered to without violation of the paramount dictates of 
justice and humanity, has deemed it right to establish the following 
rules Ac. 

1462. Raja Radhakant Deva relied upon two verses which he found 
in the Aukhya 4lkhl of the Tai. S. quoted in the 84th Anuvska of the 
NffrffyagTya Upani^ad as the most explicit authority for widow burning; 
vide Prof. H.H. Wilson’s Works vol. II. pp. 293-305. The two so-called 
Vedio texts are : wuiwt Brcrrftrcfa 

srwt i ff wt a# thrift «ro 

smrftvr »nr *tt (pp. 295-296 ). These, to say the 

least, are of doubtful authenticity, 

H. D. 79 
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except Visnu contains any reference to sati. The Manusrarti is 
entirely silent about it. It is stated in Strabo (XV. 1. 30 
and 62) that the Greeks under Alexander found sati practised 
among the Gathaei in the Punjab and that that praotice arose 
from the apprehension that wires would desert or poison their 
husbands (Hamilton and Falconer’s Translation vol. Ill). 
The Vispu-dharmasutra 146 ® says * On her husband’s death the 
widow should observe oelibaoy or should ascend the funeral 
pyre after him. ’ The Mah&bharata, though it is profuse in 
the descriptions of sanguinary fights, is very sparing in its 
references to widow burning. MadrI, the favourite wife of 
PSndu, burnt herself with her husband’s body. 11 * 4 In the 
VirSta-parva Sairandhrl is ordered to be burnt with Kloaka, 146 * 
just as in ancient times it is said there was a custom to bury 
a slave or slaves along with the deoeased ruler. The Mausala 
parva (7.18) says that four wives of Vasudeva, viz. DevakI, 
Bhadrft, Rohinl and Madira burnt themselves with him and (chap. 
7.73-74) that RukminI, GandhSrI, Saibya, Haimavati, Jamba vatl 
among the consorts of Krsna burnt themselves along with his 
body and other queens like Satyabhama went to a forest for 
tapas. The Visnupur&na also says that eight queens of Krsna, 
RukminI and others, entered fire on the death of Krsna. 1468 The 
Santiparva (ohap. 148 ) describes how a kapotl (female pigeon ) 
entered fire on the death of her husband the bird. 1467 In the 
Strlparva (chap. 26) the Great Epio describes the death cere¬ 
monies performed for the fallen Kauravas, but no mention is 
made of any widow immolating herself on the funeral pyre 
though the chariots, olothes and weapons of the warriors are 
said to have been consigned to fire. From the above it appears 


1463. aqesrtfcui VT l ftcqpmqyr 26. 14 quoted by 
the ftaTOTT on VT. I. 86. 

1464. wrf^rv 95. 65 ‘ w*r*vmtsr ■; anf? 125. 29 

4 sv nwr ft fr ^ u.’ 

1465. wtoiwt: sasw 0 ! UV ^tv ftfrt vfitj i fvnrwv 23. 8. 

1466. qdwar qftwoftngwrcg VTs I WOT stqtf 

jmsrm* m V. 38. 2. 

1467. vfitsnn u eiflfasryq'Jt Wf ® mmw r > 

.am ^ »im WTWWT tfrim I 5tn% 148. 10-12. This passage is 

quoted in the Mit. on Ysj. 1. 86 in support of the plea that tad is 
enjoined and leads to great bliss in the other world. 





that the practice was originally confined to royal families and 
great warriors even in India and that cases of widow burning 
were rare. Several texts are cited by AparSrka from Paithlnasi, 
Angiras, Vyaghrapad which apparently forbid self-immolation 
to brShmana widows. 1468 The authors of digests explain away 
these passages by saying that they only prohibit self-immola¬ 
tion by a brahmana widow on a funeral pyre different from that 
of the husband i. e. a brShmana widow can burn herself only 
on the funeral pyre of her husband and if his body is cremated 
elsewhere in a foreign land, his widow cannot, on hearing of 
his death, burn herself later. They rely on the text of Udanas 
that a brahmana widow should not follow her husband on a 
separate funeral pyre. The Veda-VySsa-smrti (11.53 ) says that 
a brahmana wife should enter fire, clasping the dead body of 
her husband ; if she lives ( after her husband ) she should give 
up adorning her hair and emaciate her body by austerities. 1469 
In the RamSyana, 1470 ( Uttarakanda 17. 15 ) there is a reference 
to the self-immolation of a brahmana woman (the wife of 
a brahmarsi and mother of Vedavatl, who when molested 
by Rftvana burnt herself in fire ). The Mahabharata (Strl- 
parva 23. 34 ff.) on the other hand describes how KrpI, the wife 
of Drona, the brShmana commander-in-chief of the Kauravas, 
appeared with dishevelled hair on the battle-field on the death 
of her husband, but does not say that she burnt herself. 1471 It 
appears therefore that the burning of brShmana widows began 
much later than that of ksatriya widows. 

The burning of a widow on the death of her husband is 
called sahamaratia or aahagamana or anvarohana (when she 


1*68. i wrffcr arrgr^n i Scffcrt 3 

tfwtfv qr: h 1 vt sft wa ter & 1 

* qfef ii «vr1 * firmer i 

qayymrawftft II quoted by amrer p. 112. These are 

quoted by the fitajo on *n*. 1.86 but without name, W tT F &ff «T 

I apqTSTT efhrrfW ^T; II 3^^ quoted by 

j. 112 and by fiterT® on *n. I. 86. 

1469. wiur^fr 1 ( v. 1. wrgron) 

mnrr 11 II. 63 quoted above in note 1379. 

1470. ®?qvr& p. 112 refers to the tmpm * skt qq Kmwvft Wfflf- 

1471. rrf <rvr 3 w fo-$f bT3 rg*PR 1 

11* 11 Sot* 1 zrRt&r 

23. 
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ascends the funeral pyre of her husband and is burnt along 
with his corpse), but anumararta occurs when, after her husband 
is cremated elsewhere and she learns of his death, the widow 
resolves upon death and is burnt with the husband’s ashes or 
his padukas (sandals) or even without any memento of his 
if none be available 1478 (vide AparSrka p. Ill and Madana- 
parij&ta p. 198). In the Kumarasambhava (IV. 34 ) of Kalidasa, 
Rati, the wife of Kama who was burnt by Siva, speaks of 
throwing herself into fire, but is held back by a heavenly voioe. 
In the GathasaptaSatl (VII. 33) there is a reference to a woman 
being decked for anumarana (Nirn. ed.). The Kamasutra VI. 3.53 
speaks of anumarana. It has been shown (at p. 579) how Varaha- 
mihira admires women for their courage in being burnt with 
their husbands. The Harsacarita ( Ucchvasa 5 ) describes how 
Yafiomatl, the chief queen of king Prabhakaravardhana and 
mother of Harsa, consigned herself to fire when the king was 
dying. But this is not a proper case of sati , as she burnt herself 
even before her husband died. In another passage of the 
Harsacarita (V, in the description of night) the glory of 
moon-lotuses is said to be laughing like a woman intent on 
anumarana, who is decked with ear ornaments and wears 
garlands on her head. 1473 Bans in his Kadambarl in a most 
eloquent and well-reasoned passage condemns anumarana. 1474 
The Bhagavatapurana 1475 I. 13. 57 speaks of Gandh&rl's 
burning herself on the death of her husband, Dhrtarastra. The 

1472. e r ft Rsgr w ft i Srwprhfw wgqsrr sfofrsncr- 

h E H Tuft sfr 5T i s v g i Wte a errff vnrtfir 

n wgnjnw quoted by p. 111., where tells us that 

Vedic verses which render self-immolation free from the sin of suicide 
are verses like * iral nRrir * ( $g. X. 18. 7 ) quoted in note 1450. 

1473. Vide the passage beginning with * 
wffcr V (6th para from the end ). 

1474. wnr I in paragraph 177 of my edition 

of the pUrvabhSga, which CandrlpTda addresses to Mah*4vetS, where he 
gives instances of famous women like Rati, PrthS, UttarS, DuhdalS that 
did not resort to sahagamana and winds up * 3**v?W cqrg qiglgflfrH g p T- 

1475. in his ufaflw ( p. 242) quotes the p&uage of the 
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Rajatarahginl cites in several places ( e. g. VI. 107,195 ; VII. 
103, 478 ) examples of sati. 

In numerous epigraphic records reference is made to the 
practice of sati. Among the earliest is the one in 191 of the 
Gupta era ( 510 A. D.) in the Gupta Inscriptions ( ed. by Fleet ) 
p. 91. Vide also the Eran posthumous stone pillar Inscription of 
Goparaja which says that his wife accompanied him on the 
funeral pyre when he was killed in battle; I. A. vol. IX. 
p. 164 (Nepal Inscription of 705 A. D-, where Rljyavatl, widow 
of Dharmadeva, bids her son Mahadeva to take up the reinB 
of government that she may follow her husband); the Belaturu 
Inscription of saka 979 of the time of Rajendradeva Cola ( E. I. 
vol. VI, p. 213) where a 6udra woman Dekabbe, on hearing 
of her husband's death, burnt herself in spite of the strong 
opposition of her parents who then erected a stone monument 
to her; E. I. vol. 14 p. 265, 267 where a grant is made in 
Saka 1103 to a temple by Sinda MahSmandalesvara R&camalla 
on a request by two satis, widows of his general Beciraja; 
E. I. vol. 20, p. 168 (of Cedi saihvat 919 ) which refers to three 
queens that became satis ; E. I. vol X, p. 39 where the Temara 
gate stone inscription of Saka 1246 speaks of MSnikyadevI as 
sati on the death of her husband Amana who was an officer of 
king HariScandra; E. I. vol. 20 p. 58 ( M istra Deoli Inscription 
in Jodhpur when two queens of a Gohila Ran& became satis); 
E. I. vol. 16, p. 10, n. 4 and p. 11, n. 2 for sati records of 
Saka 1365 and 1362. In an article on ' Sati memorial stones ' 
in J. B. O. R. S. vol. 23, p. 435 ff. it is shown how the memorial 
stones usually bear the figure of the upraised arm and of the sun 
and the moon on either side and a group of stars. Among the 
well-known latest historical examples of sati is that of Ram&bal, 
wife of the Peshwa Madhavrao I, in 1772 A. D. The Jauhar 
practised by the Rajput ladies of Chitor and other places 
for saving themselves from unspeakable atrooities at the hands 
of the victorious Moslems are too well-known to need any 
lengthy notice. 

In the Indian Antiquary vol. 35 p. 129 there is a paper on 
' Sati immolation which is not sati ’, where several examples of 
men who killed themselves out of devotion to their masters or 
for other causes are cited and it is pointed out how stone 
monuments (called iri&stikkal i. e. stone monument for mahasati 
a great sati, and ‘ virakkal ’ for brave and devoted men) are ereoted 
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in memory of satis and men. The Hareacarita (V. 3rd para from 
end) describes how many of the king’s friends, ministers, servants 
and favourites killed themselves on the death of Prabh&karavar- 
dhana. The RajatarahginI VII, 48 L narrates how when the queen 
of king Ananta beoame a salt on her husband’s death, her litter* 
carrier and some other men and three of her dtlsis followed her in 
death. There is the example of a mother burning herself on the 
funeral pyre of her son (vide RajatarahginI VII. 1380). We 
shall see later on that suioide at holy places like PraySga 
was practised for attaining heavenly worlds and bliss. Life 
seems to have been deemed of small account in those ages and 
though the death of women or men on the funeral pyre of the 
husband or for their masters appears to us sophisticated people of 
modern days as very horrible, It did not so appear to the ancients. 
Sati was not in historic times a practice imposed by priests or men 
on unwilling women. It somehow grew and it is improper to say 
that men imposed it on women. It may be that examples of sati 
ocourred because of the force of popular sentiment. It was first 
confined to kings and nobles, because the lot of the wives of 
conquered kings and warriors was most miserable in all 
countries as well as in India. Vengeance for the truoulence of 
their husbands was wreaked on the poor wives by carrying them 
as captives and making them work as slaves. Manu (VII. 96 ) 
allows a soldier to retain women (probably * slaves ’) conquered 
by him along with other booty. When queen Yafcomatl narrates 
to her son Harsa the great honour and glory that was hers during 
the reign of her husband king Prabh&karavardhana, she refers to 
the fact that the wives of the enemies defeated by her husband 
waved chowries over her. 147 * From kings the practice spread 
among brahmanas, though as shown above, several smrtikaras 
disapproved of the practice among brahmana wives. Once it 
took root learned commentators and digest writers were found to 
support it with arguments and promises of future rewards. 
Even in modern times we can secure learned writers to support 
any pet theory of a coterie or olique. When Manchester and 
Liverpool were prosperous, English economists preaohed the 
doctrine of free trade and laissez fairs to all nations, but in more 
difficult times we have now the apotheosis of Empire Preference 
and discriminating preference for home*made goods. Manu 
IV. 178 asks people to do whatever their forefathers did. 


1476. wr&a) 

< s+wftw V. 
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The rewards promised to a sati were as follows: Sankba 
and Angiras 1477 say ‘ she who follows her husband in death 
dwells in heaven for as many years as there are hair on the 
human body, viz. 3$ crores of years. Just as a snake-catcher 
draws out a snake from a hole by force, so such a woman draws 
her husband from ( wherever he may be) and enjoys bliss 
together with him. In heaven she being solely devoted to her 
husband and praised by bevies of heavenly damsels sports with 
her husband for as long as fourteen Indras rule. Even if the 
husband be guilty of the murder of a brahmana or of a friend or 
be guilty of ingratitude, the wife who dies (in fire ) clasping 
his body, purifies him ( of the sin). That woman, who ascends 
(the funeral pyre) when the husband dies, is equal to 
Arundhatl in her character and is praised in heaven. As long as 
a woman does not burn herself in fire on the death of her hus¬ 
band she is never free from being born as a woman (in succes¬ 
sive births)’. Harlta says * that woman who follows her husband 
in death purifies three families, viz. of her mother, of her father 
and of her husband ’. The Mit. after quoting the above 
passages adds that this duty of anvarohana is common to 
the women of all castes from the brahmana to the capdala, 
provided they are not preg nant or they have no young children 
(at the husband's death) V* 78 

There were old commentators who were opposed to the 
practice of sati. Medh&tithi on Manu V. 157 ( Kamam tu &c.) 
compares this practice to iyenayaga which a man performed by 


1477. fin*? tslsdt&fftfT vrfa i arewn?* vrerft 

ii i wr wift w 

ii ww wr Hfirm i wrS * 31 * 13^5111 

wgrtfr vr *r vr 1 wrfr t wr ^nr ^err a vtii 

vrrft 1 n viv- 

wnftwr wmrH it n quoted 

by the fterrovr on vr. I. 86, P- HO, p. 234. The two verges 

fiton wrasrr &o. are also nwt IV. 32 and 33 and wgrgTMT, n ls dlwi f iwv 
chap. 10. 76 and 74. 

1478. art w wefwt «ww«rt 

udt l waft I on nr. I. 86; vide the same 

words in vr. p. 196 and p. 162), in whioh latter 

they are expressly quoted from 
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way of blaok magic to kill his enemy. He says 1471 that though 
Angiras allowed ' anumarana ’ it is suicide and is really 
forbidden to women. Just as the Veda says ' Syenenabhicaran 
yajet * and yet 6yenaySgais not looked upon as dharma, but 
rather as adharma ( vide Sahara on Jaimini 1.1. 2), so, though 
Angiras speaks of it, it is really adharma ; and that a woman 
who is in a hurry and extremely anxious to secure heaven 
quickly for herself and her husband might act according to 
Angiras, still her action is aiastriya ( not in accordance with 
thes&stras); besides anvarohana is opposed to the Vedio text 
' one should not leave this world before one has finished one’s 
allotted span of life V* The Mit. on Yaj. J. 86 oombats these 
arguments. It says that syenaySga is no doubt undesirable 
and therefore adharma, but that is so because the object of 
6yenay&ga is injury to another. Anugamana on the other hand 
is not so; there the result promised is heaven which is a desir¬ 
able result and whioh is enjoined by iruti in such sentences as 
‘ one should sacrifice a white goat to VSyu if one desires pros¬ 
perity ’. Similarly the smrti about anugamana is not opposed 
to the iruti quoted, the meaning of which is different; that 6ruti 
means * one should not waste one’s life for securing heavenly 
bliss which is fleeting and insignificant as compared with the 
supreme bliss of Brahma knowledge ’. As the woman in 
anumaraya desires only heaven, she is not doing anything cont¬ 
rary to the Sruti texts. This is the reasoning of the Mitfiksard 
which looks like special pleading. Apardrka p. Ill, the Madana- 
pSrij&ta p. 199, Par. M. II. part I pp. 55-56 follow the reasoning 
of the Mit. and add that the Vedio text about the allotted span 
of life is a general rule, while the smrti about anumaraya is a 
special or exceptional 6&stra and so there is no contradiction 
as the rule applies to all cases outside the excepted one. The 
Madanap&rij&ta (p. 200) further explains that the texts about 
purifying a husband guilty of brShmana murder are not to be 
taken literally but only as hyperbolically extolling anvcirohaya. 


smuft ngwt w wfanc, qtv- 
ffi gr fl w^niqpggrfifawi wrt wrvfr agRras&or nfigtmiw sneft- 
vwnrtariw fenm vftww-. i ftw ‘awj tr w grtgar: Svrc*.’ 

girt i on wj V. 156. The words of sm are * Sfv 

spjwnr i vt f% ufaftwdvrcvnrasgrre gfit , 

' I on §. I. 1. 2. p. 19. 
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The Sm. 0. also expressly says that anv&rohana, 1480 though re¬ 
commended by the Visnu Dh. S. (25. 14) and Angiras, is 
inferior to brahmacarya (leading a celibate life), since the 
rewards of anvftrohana are inferior to those of brahmaoarya. 
As against this may be cited the extreme view of Angiras * for 
all women there is no other duty except falling into the funeral 
pyre, when the husband dies.' 1481 The Suddhitattva remarks 
that this extreme or sweeping statement is made by way of 
belauding mhamarana. 

We saw above that brShmana widows were only allowed 
anv&rohana, but not anumarana. There were other restrictions 
enjoined by the smrtis on all widows ‘ wives who have a child 
of tender years, who are pregnant, who have not attained 
puberty and who are in their monthly course do not mount the 
funeral pyre of their husbands’ 1481 —from the Brhan-NSradJya 
purSna. There is a similar verse of Brhaspati. The wife who 
was in her course was allowed to burn herself after she bathed 
on the fourth day. 

Apastamba (verse) prescribes the Pr§j&patya penance 
for a woman who having first resolved to burn herself on the 
funeral pyre turns baok from it at the last moment, 1483 The 
R&jataranginI (VI. 196) refers to a queen who having pretended 
to have resolved on becoming sati ultimately regretted the step 
and turned baok. 

The Suddhitattva sets out the procedure of widow burning, 1484 
The widow bathes and puts on two white garments, takes ku§a 
blades in her hands, faces the east or north, performs ficamana (sip¬ 
ping water); when the br&hmanas say ‘om, tat sat’ she remembers 
the God N&r&yapa and refers to the time (month, fortnight, 


1480. vw fteigsn unfwnFfc qft wftft ff gw n ft g o i wr.s%r- 

qprWmfi wgrwfr wfr s w wT * » ftrnwra:• *sfftw° on wv. p. 254. 

1481. u*rf fit fajhft git wrtft 
quoted by ewnir p. 109, <m. nr. II. 1. p. 68, gftpm 

( p. 234 reeds wnrfHflfr* Wltbnt )• rnwftwiPt* enfioit is also ygs i flw 
XI. 202. 

1482. vmrrmer ufiSWt wrresmvwm i rsrcvgr * rer aft nrcl g ffb first 

gft ti nre q r vm tw quoted by <rn. nr. II. part 1, p. 58, p. 236, ^fit- 

g wiw g I. p. 162 ( ascribes to arH). 1 wrgwvrjw erorr WW w uwrfit l 
vsrawr gfftffT W W nftofr ll ffWlft quoted by OVT. nr- and gfipre*. 

1483. 5 vt urft nhnfitwfisrrr sm i ar wmfrw rrenrt 

mm r»S°li « WWW quoted by wnft p. 1193 and gRpm p. 243. 

1484. Vide appendix under 1484. 

H. 0, 80 
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tithi) and then makes the samkalpa (declaration of resolve) 
set out below. She then calls upon the eight lokapalas (guardians 
of the quarters), the sun, the moon, the fire &c. to become 
witnesses to her act of following her husband on the funeral 
pyre, she then goes round the fire thrice, then the br&hmana 
recites the Vedic verse * imft nftrlr &o.’ (Rg. X. 18. 7) and a 
Purana verse ‘ may these very good and holy women who are 
devoted to their husbands enter fire together with the body of 
the husband,' the woman utters ' namo namaji ’ and ascends the 
kindled pyre. The long-winded preamble of the samkalpa 
4 arundhatl...patiputatvak&m&’ is based upon the verses of Angiras 
quoted above (in n. 1477). Ttie Suddhitattva as printed is corrupt 
but it appears that it read the last quarter of Rg. X. 18. 7 as 
‘ ftrohantu jalayonim-agne ’ (let them ascend the watery seat or 
origin, O fire 1) meaning probably * may fire be to them as cool as 
water’. Some writers have charged the brShmana priest-hood 
( or Raghunandana ) with having purposely changed the 
reading of the verse Rg. X 18. 7 in order to make it suit the 
rite of immolating oneself in fire (i. e. * agne ’ or ' agneb * was 
substituted for ‘ agre ’). But this obarge is not sustainable. That 
the verse Rg. X. 18. 7 as it actually is was held to refer to 
widow burning centuries before Raghunandana follows from the 
fact that even the Brahmapurana 1485 and AparSrka (quoted 
above on p. 628) take it in that sense. It was therefore not 
necessary to alter the reading. Furthor even if some priests or 
Raghunandana had ohanged it that fact would have been 
detected in no time, as in those days there were thousands of 
people who knew every syllable of the Rgveda by heart. There¬ 
fore it must be admitted that either the M SS. are corrupt or Raghu¬ 
nandana committed an innooent slip. That mantra was not 
addressed to widows at all, but to ladies of the deceased man’s 
household whose husbands were living and the grhyasfitra of 
Aiv. made use of it with that meaning. Raghunandana, a 
profound student of dharma&stras and smrtis (and often 
styled Sm&rta-bhatt&c£rya)»could not have been ignorant of 
what &6v. said. The procedure as prescribed in the Nirnaya- 
sindhu 148 * of Kamal&karabhaMa, whose mother became a sati 


I486. wRlflW (p. 236 ) itself quotes the « i g|u^ | ui text 1 

1486. Vide HI, TWTpJ p. 623 and wfftsg pp. 483-484. The 

fa’SvRp’jj expressly refers to the Gauds procedure as different from his 

“ *ft*i*a 4 fwr mfmkw: ’ 4 wf f*m vftirrm... ftwrag*’ ffit f fan 
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and who pays a very tender and touching reverence to her 
memory in his works, is somewhat different and it is followed 
by the Dharmasindhu. 

It appears from all accounts of travellers atid others that 
widow*burning prevailed more in Bengal during the centuries 
immediately preceding its abolition than anywhere else in 
India. 1487 If that was so, there were certain good reasons for 
that state of things. In the whole of India, except Bengal, the 
widows of members in a joint Hindu family are only entitled to 
maintenance and have no other rights over the property of the 
family. In Bengal, wherever the DayabhSga prevails, the 
widow of a sonless member even in a joint Hindu family is 
entitled to practically the same rights over joint family 
property which her deceased husband would have had. This 
must have frequently induced the surviving 1488 members to get 
rid of the widow by appealing at a most distressing hour to her 
devotion to and love for her husband. This rule of the widow's 
right was not for the first time propounded by JlmutavShana ; 
he makes it clear that he followed a predecessor called Jiten- 
driya. The figures given above lend support to the view 
expressed here, since Benares, where the rights of widows were 
insignificant, was responsible for a small number of satis only. 
It is impossible* however, to believe that the number of widows 
in ordinary stations of life burning themselves was very large 
at any time or that most of the widows that did so were 
coerced into doing it. There is a good deal of epigraphic and 
other evidence particularly in other parts of India that rela¬ 
tives tried to dissuade the widow from taking the step. 
Even in Bengal the number of satis must never have been very 


1487. Thomson in his book on ‘Suttee’ (pp. 69,72) gives the figures 
for satis reported from the Bengal Presidency (which then included 
Bibar and extended up to Benares) during 1815-1828. The lowest 
figure was 378 in 1815 and the highest 839 in 1818. Out of the total of 
2366 cases during the four years 1815-1818, the Calcutta division alone 
contributed 1485, the Benares division, the seat of orthodoxy, contri¬ 
buted only 343. Vide H. H. Wilson’s 1 History of India 9 (ed. of 1858), 
toI. Ill (for 1805-1835 A. D. ), pp 185-192. At p. 189 a table of the 
number of satis for 1815-1828 is given, from which it appears that in 
1828 there were 463 cases of satis out of whom 420 came from Bengal, 
Bihar and Orissa, out of which 287 were from the Calcutta division alone. 

1488. Vide ( ed. by JivSnanda, 1893 ) 4 sftafojftdfo 

P Nsswwtep br mgsm wfc \ * 

p. 46 ; ‘ q?ifr W gsffihr fpTP HWft i ft 1 p. 56. 
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large. Colebrooke, who had spent the best part of his life in 
Bengal and who was a profound Sanskrit scholar, observes in a 
paper written about 1795 A. D. * Happily the martyrs of this 
superstition have never been numerous. It is certain that the 
instances of the widow’s sacrifices are now rare \ 148f The very 
fact that there was no disturbance of peace or ebullition of 
popular feeling or even any great verbal protest from the vast 
Hindu population (except a petition to the Privy Counoil) 
against Bentinck’s sweeping measure indicates two things, 
viz. that the burning of widows was a rare occurrence and 
that people were not very keen on observing the practice 
nor had they any very deep-seated convictions about its 
absolute religious necessity. 1490 

Modern India does not justify the practice of sati , but it is 
a warped mentality that rebukes modern Indians for expressing 
admiration and reverence for the cool and unfaltering courage 
of Indian women in becoming satis or performing the jauhar 
for cherishing their ideals of womanly conduct. If Englishmen 
can feel pride in their ancestors who grabbed one fourth of the 
world’s surface or if Frenchmen can feel pride in the deeds of 
their Emperor Napoleon who tried to enslave the whole of Europe 
and yet are not held up to ridicule or rebuke, there is no reason 
why poor Indians cannot express admiration for the sacrifices 
whioh their women made in the past, though they may 
condemn the institution itself which demanded such terrible 
sacrifice and suffering. 


1489. Vide Colebrooke’s Miscellaneous Essays (ed. of 1837) vol I. 

p. 122. 

1490. Vide Fitz-Edward Hall’s paper in J. R. A. S. vol. Ill New 
Series (1868) pp. 190-191, footnote, where he quotes extraots from the 
writings of Prof. Wilson, Marshman and others that show how fears of 
violent resistance to BentinoVs measure were singularly falsified. 



CHAPTER XVI 


YESYA 

Veiya —(Courtezan). This work dealing among other 
matters with the position of women and marriage in India 
would be incomplete if nothing were said about prostitutes and 
concubines. Prostitution has existed from the dawn of history in 
all countries and in the absence of statistics it is difficult to say 
whether it flourished more in one country than in another or 
whether it existed to a greater or lesser extent in ancient days as 
compared with modern times. The article in the Encyclopaedia 
Britannica on prostitution will be an eye-opener to many who 
will be inolined to turn their nose at Indian conditions. 

From the Rgveda we find that there were women who were 
oommon to several men i. e. who were courtezans or prostitutes. 
In Rg. 1.167. 4 the bright Maruts ( storm gods) are said to have 
become associated with the young (lightning), just as men 
become associated with a young courtezan. 1 ** 1 It has already 
been seen how in Rg. II. 29.1 reference is made to a woman who 
gives birth in secret to a child and leaves it aside. In Rg. I, 
66. 4, L 117.18,1. 134. 3 and other plaoes jara (paramour or 
secret lover) is spoken of. In Gaut. XXII. 27 it is said that 
for killing a woman who is a br&hmanl by birth only and who 
subsists by harlotry no prftyatcitta is neoessary but eight hand¬ 
fuls of corn may be gifted. Manu IV. 209 forbids a br&hmanar 
from taking food offered by harlots ( vide also IV. 219 ); and 
Manu IX 259 requires the king to punish clever ( or deceitful ) 
harlots. In the Mah&bhftrata courtezans are an established 
institution. The Adiparva (115. 39 ) narrates how a vet y ft 
waited upon Dhrtarftstra when his wife Gftndharl was 
pregnant. 14 ** In the Udyogaparva (30. 38) Yudhisthira sends 
greetings to the veiyas of the Eauravas. Courtezans are describ¬ 
ed as going out to welcome Ersna when he came on a mission 
of peace to the Eaurava oourt (Udyoga 86. 15 ). When the 
P&ndava armies are described as about to start for battle it 

1491. >m gsr wviwt v*vr ww re’ fr w nvsV iwfJngt i sr- !• 167. 4. 

1492. inwtpft ifrvnmnvngftw fknfcn » 'proit wmr* 
ffems n wfftj 115. 39. 
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is said that oarts, markets and courtezans also aocompanied them 
(Udyoga 151. 58). Vide also Vanaparva 239. 37, Karnaparva 
94. 26. Yaj. 14,2 II. 290 divides concubines into two sorts, 
avaruddfci ( one who is kept in the house itself and forbidden to 
have intercourse with any other male ) and bhujisya ( concubine 
who is not kept in the house, but elsewhere and is in the 
special keeping of a person) and prescribes a fine of fifty panes 
against another person having intercourse with them. N&rada 14,4 
( strlpumsa, 78-79 ) says * intercourse is permitted with wanton 
women (svairinl) who are not brahmana by caste, with a 
prostitute, a female slave, or a female not restrained by her 
master, if these belong to a caste lower than oneself; but it is 
forbidden with women of superior caste. But when these very 
women are the kept mistresses ( of a person ) intercourse with 
them by a stranger is as much a crime as intercourse with 
another’s wife. Such women must not be approached, though 
intercourse with them is not forbidden ( on the ground of caste 
&o ), since they belong to another.’ On Yaj. II. 290 the Mit., after 
quoting the Skandapurana to the effect that prostitutes constitute 
a separate caste being sprung from certain Apsarases ( heavenly 
nymphs ) called partcacutfas, states that such courtezans as are not 
kept specially by a person do not inour any sin, nor punishment 
at the hands of the king, if they have intercourse with men of the 
same or a superior caste, nor do men approaching them incur any 
penalty if they are not avaruddha. But the men who visit them 
incur sin ( which is an unseen result), since the smrtfe ordain 
that men should be devoted to their wives (vide Yaj. I. 81) and 
the pr&j&patya penance is prescribed for him who has intercourse 
with a veiya (vide Atri v. 271). Narada 14,4 (vetanasy&nap&karma 
18) lays down that if a public woman after getting her fee 
refuses to receive the customer, she shall pay twioe the amount 
of the fee and the same fine shall be imposed on a man who does 
not pay the ( stipulated ) fee, after having had intercourse with 
a veiya. Vide Y&j. II. 292 and Matsyapur&na 227. 144-145 for 

1493. a wq q ns qnfnj gfataqig atw w i rsvrcvfa gwi syr c v: qsnqrsrPist 

# vtjt- II. 290. The faer# explains ‘ m qv wftw tpiviqTfsngqrwiS 

qq qv qqqiwritaHbnit wsqqrr: 1 qq q PmsMffbq t 

gfawm 1 »• 

1494. <& fr q i rrgr aft fcivr qnft f^rswr^rsfir w vt 1 irwm 

ffcqt« tiftoNn « am^a 3 giar«qig qrq: 1 «rwn aift wftvr 

qwn vrntirqT: u *mq, qfttpr 78-79. 

1495. toiwh <rxv«rt t wnra#wqr gsemgyr 
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similar provisions. The Matsyapurftna chap. 70 dilates upon 
veiy&dharma. The KftrnasUtra I. 3. 20 defines a garukcL as ft 
veiya who is most accomplished and proficient in the 64 kolas . 
Aparfirka ( p. 800, on Yaj. II. 198 ) quotes N&rada ( cited above ) 
and several verses of the MatsyapurSna about vedy&s. 

Concubines being recognized by society, the smrtis provided 
for their maintenance. During the life-time of a person keeping 
a concubine, the latter has no legal right to proceed against the 
former. Narada ( dayabhSga ,4 ® e 52 ) and K&ty&yana lay down 
that even when the property of a deceased person escheats to 
the king for want of heirs ( except in the case of the deceased 
being a brShraana) the king has first to provide for the main¬ 
tenance of the concubines of the deceased, of his slaves and for 
his Araddhas. The Mit. says that the concubines here referred 
to are those called avaruddha (and not bhujisya) and that 
even the kept mistresses of a deceased brahmana are entitled to 
maintenance from his property. The Privy Council in Bai 
Nagubai v. Bai Monghtbai have gone beyond the Mit. and have 
held that all concubines ( whether kept in the house practically 
as members of the family i. e. avaruddha or not so kept i. e. 
bhujisyS) within the exclusive keeping of a Hindu till his 
death are entitled to maintenance from his property after his 
death, provided they are continuously chaste thereafter. I4#T 

The rights of the illegitimate children of concubines to 
inheritance or maintenance will be dealt with later on under 
inheritance. 

Out of the samskfiras enumerated above (pp. 195-197 ), the 
Mah&yajnas, Utsarjana and Upakarma will be described under 
the next chapter, viz. ahnika and antye^i under &Sauoa. 


1496. etqrriw trsprnw i enmv wirfipnpv wti^- 

H W FUTrv*T quoted in the fifaT® on VT. II. 135. fftcn® ‘WiflWPW 
s foffi fkgfr ufw: wrmv *ni«rr fit 

f%fS»i i ^ swro ... 
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CHAPTER XVII 


AHNIKA AND ACARA 

(Daily and periodical duties and ceremonies) 

This forms a very important topio of dharmad&stra. The 
daily duties of the brahmacarin have been already described 
above and those of the vanaprastha and yati will be spoken of 
later on. Under this section we are concerned principally with 
the duties of the sriataka (the would-be householder) and the 
grhastha (the householder), 

Before the ahnika duties are described a few remarks about 
the importance of the stage of householder would not be out of 
place. It has already been shown (pp. 424-425) how one school of 
dharmad&stra writers represented by Gautama and Baudh&yana 
looked upon the stage of householder as the only Sdrama. The 
eulogies of the householder are sung in numerous passages of the 
Dharmadastra works. Gaut. 1498 (III. 3 ) declares that the house¬ 
holder is the source (support) of all the other &6ramas, because 
the other three do not produce offspring. Manu (III. 77-78 ) 
states that as all creatures live by receiving support from the 
air, so other dramas subsist by relying for support on the 
householder and that as men belonging to all the three other 
orders (asramas) are supported from day to day by the house¬ 
holder alone with (gifts of) food and sacred knowledge, the 
householder's is therefore the most excellent &6rama. Manu 
(VI. 89-90) reiterates the same sentiments under a different 
figure * just as all big and small rivers find a resting place in 
the ocean, so men of all Uiramas find support in the householder 
and the householder is declared to be the most excellent of all 
the dramas by the precepts of the Veda and smrtis, since he 
supports the other three \ Visnu Dh. 8. ( 59. #7-29 ) contains 
almost the same remarks as Manu. Vide Vas. VIII. 14-16 (15 
being identical with Manu VI. 1*0 ). Vas. VII. 17 (and X. 31), 
Baud. Dh. S. IL 2. 1, Udyogaparva 40. 25 say that a house¬ 
holder observing the rules laid down for him does not fall 
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away from the world of Brahma. 1499 In the Mah&bh&rata 
also the eulogy of the order of householder is frequent. 
Sfintiparva 296. 39 is the same as Manu VI. 90. S&nti 
270. 6-7 states ‘ as all beings live on the support given by 
their mothers, so other a^ramas subsist on the support of the 
order of householders \ 1500 In the same chapter ( verses 10-11) 
Kapila condemns those who hold that mokqa ( final release from 
samsara ) is not possible for him who remains a householder. 
SSnti 12. 12 holds that, if weighed in the balance, the order 
of householders is equal to all the other three put together. 
Vide also Santi 11. 15, 23. 2-5, Vanaparva chap. 2. The 
AyodhySkSnda 106. 22 also says that the stage of householder 
is the most excellent of all asramas. 

The brahmana householder is again divided into several 
varieties from different points of view. Baud. Dh. S. III. 1. 1, 
Devala (quoted in the Mit. on Y&j. I. 128) and other works 
divide a householder into two varieties viz. sallna and yfiyS- 
vara, 1501 the latter being superior to the former. 1502 The 65llna 


1499. i sgeft w 

ii VIII. 17 (X. 31 is the same 

in prose). Vide note 691 above. 

1500. P re fe r i rtf 

WU: M 270. 6-7 ( = Vas, VIII. 16, where the last p5da is 

tfhrfar Pr^rs). 

1501. sw wv ffr ifa Pi i sttstt- 

*\m\ vnftfS vrvrerw* * 3ig^TR^r i 

4^.*. HI. 1. 1., 3-5. derives *ttf5Vw from $nc?T (a house) and 
VPITO from VT (to go) and ft (best), V. 2. 20 (which is explained 

in the MahSbhS?ya) teaches that 5TTcft*T in the sense of bashful ( 3 fipr ) is 
derived from 5rn*T. Probably in PXnini’s day householders bad not 
come to bo divided into STTSft* and vTVm* appears to bold that 
there is a third variety called W5TW*, but this does not occur elsewhere. 

1502. vtnv vtvtvt: srnrbw i s tffr r fa raf: irm 

gvft i \ ?TTc7>fW wgfirW: i 

i i VT^nrnnnvwppVTiTqT: i 

i fifcn. on vr. 1.128. vt w vt i 

W VT» *n* IV. 7. Tftno explains the kusUla as a granary 
built with bricks and indicates that he may store in i t as much as 


suoh a granary will hold ; while kumlhl means a receptacle storing as 
muoh as will last for six months, frfhr quoted in Gr. R. derives * wwV 
t w w w (jirwi *fit srreftws w s w i P i ffi <n smftwt qmmw i wiflifo n? 

sraftw: t gntfhmproiifrWTwigt rnt *rpmrr t i 
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is one who dwells in a house, is possessed of servants and 
oattle, has a fixed place and a fixed village and has grain and 
wealth and follows the life of worldly people; the yay5vara is 
one who subsists by the best of livelihood, viz. picking up 
grains that fall down when the corn that is reaped is taken to 
the house or threshing floor by the owner and who does not 
accumulate wealth or who does not earn his livelihood by 
officiating as priest, or by teaohing or by accepting gifts. 
Manu (IV. 7) appears to divide brahmana householders into 
four varieties, viz. one who possesses enough to fill a granary 
or a store filling a corn jar, one who colleots as muoh as will 
satisfy his needs for.three days, or one who makes no provision 
for the morrow. Vide Santiparva 244.1-4 and Laghu-Visnu II. 17 
for similar statements. The Mit. on Yaj. 1.128 says that 1 Saline 
is of four varieties viz. (1) one who maintains himself by 
officiating as a priest, teaching Veda, accepting gifts, 
agriculture, trade and breeding cattle, (2) one who subsists by 
the first three out of the above six, (3) one who subsists by 
officiating as a priest and by teaching, (4) one who subsists by 
teaching alone. Manu IV. 9 ( as interpreted by the Mit.) refers 
to these four varieties. The Ap. Sr. (V. 3. 22) distinguishes 
between dfillna and yayavara. 150 * The Baud. gr. III. 5. 4 refers 
to yayavara. The word * yayavara * occurs in the TaL 3. V. 2. 
1. 7 1,04 * therefore the active man lords it over one who is easy¬ 
going ’; but here the word has not probably any technical sense. 

In the Vaik. VIII. 5 ,50S (=Vaik. Dh. S. I. 5) householders 
are divided into four classes. The first class (called vartavrtti) 


1503. 73 TO 14 wreflw wrmftw: i wpt. aft. V. 3. 22. 


The com. explains VTVm as VFVT VIWT UW WWW WWftfft 
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in water for tapas in wnhfft'T and in the midst of five fires in The 

wfimw i HS is differently defined in other works. Vide s ftffoww of 
verse 64 ( Telang’s ed-) ‘ qwr#...ftwwwf«UTOWnf?»^U.’ 
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maintains itself by agriculture, cattle-rearing and trade ; the 
second (&llna) observes various niyamas ( vide Yaj. III. 313), 
offers pakayajfias (sacrifices of cooked food), kindles the 
firauta fires, offers the darsa and purnam&sa sacrifices each half 
month, offers c&turm&syas, in each half year offers an animal 
sacrifice and eaoh year the soma sacrifice ; the third (yayavara ) 
is engaged in the six actions viz. offering sacrifices of havis and 
soma , officiating as priest at such sacrifices, studying the Veda 
and teaching it, making gifts and receiving them, constantly 
attends his fires (firauta and smSrta), and gives food to guests 
that come to him ; the fourth ( oalled ghoracarika, one whose 
rules are awfully difficult to observe) is observant of niyamas, 
offers sacrifices but does not officiate at others’ sacrifices, studies 
the Veda but does not teach it, makes gifts but does not receive 
them, maintains himself on corn fallen in the fields &c., is 
absorbed in N&r&yana, performs agnihotra in the morning and 
evening, in MSrgaSlrsa and Jye 9 tha performs observances that 
are like the edge of a sword and attends upon his fires with herbs 
from a forest. These four names occur also in Brhat-ParSsara 
p. 290 ( Jivananda’s ed.). 

In numerous smrtis, puranas and digests the duties of 
householders have been described in detail. For example, vide 
Qaut. V and IX, Ap. Dh. S. II. 1. l-II, 4. 9, Vas. Dh. S. 
VIII. 1-17 and XI. 1-48, Manu IV, Yaj. I. 96-127, Visnu 
Dh. S. 60-71, Daksa II, Vedavyasa III, Markandeya-pur&na 
29-30 and 34, Nrsimha-purana 58. 45-106, Kurmapur&na 
(uttar&rdha ohap. 15-16 ), Laghu-Harlta IV. p. 183 ff (JivS- 
nanda), Dronaparva 82, Vanaparva 2. 53-63, Asvamedhika 45. 
16-25, Anusasana-parva 97. Among the digests may be men¬ 
tioned the Sm. 0. (I. pp. 88-232), the Smrtyarthasara (pp. 18-48), 
the MadanaparijSta ( pp. 204-345 ), the Qrhastharatn&kara, the 
Ahnikatattva of Kaghunandana, the Vlramitrodaya (Ahnika- 
prak&da), the Smrtimuktfiphala ( Ahnikak&nda). It would be 
impossible to present in the space at our disposal all the 
details of the duties of the householder oontained in the 
vast sources indicated above. Some of the usual, out¬ 
standing or important matters alone can be dealt with 
here. Some of the works oontain moral exhortations to the 
householder. For example, the AnusSsanaparva 110 * (141.25-26) 
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says ‘ahimsfi, truthfulness, compassion towards all beings, 
quiescence, oharity according to one’s ability—this is the best 
dharma for a grhastba (householder). Non-contact with the 
wives of others, guarding one’s wife and deposit (made by 
another), abstaining from taking what is not given (by the 
owner), avoiding honey and meat—this five-fold dharma has 
many branohes and gives rise to happiness. ’ Daksa (II. 66-67 ) 
also has similar provisions. But such moral exhortations 
(called s&dharana dharmas) have already been discussed above 
(pp. 3-11 ). 

From very ancient times there were several ways 
of dividing the day. Sometimes the word ‘ ahah ’ is 
distinguished from night and sometimes it stands for 
the period from sunrise to sunrise ( and includes day 
and night). For example, in Rg. YI. 9.1 we have ,t07 the dark 
day (i. e. night) and the bright day (i. e. the period when 
there is light). This part (viz. the period of sunlight) 
is divided some times into two parts viz. purvahna (period before 
noon) and aparahna (the time after noon ) Vide Rg. X. 34.11, 
Manu III. 278. Day time is also divided into three parts, 
morning, midday and evening, which correspond to the three 
libations of Soma juice in pratahsavana, rnSdhyandina-savana 
and trtlya-savana. Vide Rg. HI. 53. 8 where these three parts of 
the day are mentioned when Indra comes to drink Soma for a 
muhurta each time and III. 28. 1, 4 and 5 ( where all three 
savanas are named ) and III, 32. 1, III. 52. 5-6. The day (of 
12 hours) was often divided into five parts, ,s0 ® viz. pratah or 
udaya (sunrise), samgava, madhyandina or madhydhna (mid-day), 
apar&hna (afternoon) and sayahna or astagamam or sayam 
(evening). Each of these five parts of day time will be 
equal to three muhurtas. In some smrtis and pur&nas these 
five parts are mentioned and defined; e. g. in the Prajfipatismrti, 


1607. srfsj w fulfil nrtft fomvi >su«wH) w 

w s*. VI. 9. 1. This verse is explained in the 
II. 21 ‘ anr*9 i^vf w i &c. ’ 

1508. Tffr vr?i nwvafl wri3?w qyw I V. 76. 3. Here 
HUT:, thre end snwfSfW are expressly named, tfipf is the time of milking 
the cows after they return from grazing pastures to which they were 
taken at dawn. Vide 3n>er. wh III. 12.1-2 nftermft UltB 

on which the com. says * v famnft irnit wgnrk W WW erret wnwfr st 
nnw fagi gt >. srrt i a y v nmtg : nfif- 

* ewsft* IX. 6. 4-5. 
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w. 156-157, MatsyapurSna 22. 82-84, 124. 88-90, V&yu 50. 
170-174. Vide Apararka p. 465 (on Yaj. I. 226) where a 
iruti passage and verses from VySsa are quoted about these five 
parts. 1809 The whole day of twenty-four hours was divided into 
thirty muhurtas; vide Sat. Br. XII. 3. 2. 5, S. B. E. vol. 44, 
p. 169 where the year is said to have 10800 muhurtas (360 x 30). 
The Tai. Br. III. 10.1 gives the names of the fifteen muhQrtas 
of day-time, suoh as Citra, Ketu &o. 

The Madanaparij&ta p. 496 quotes Vyasa for the fifteen 
parts of the day. 

The smrtis however generally divide day-time into eight 
parts. Daksa II. 4-5 divides the day into eight parts and then 
treats at length about the duties to be performed during those 
eight parts. KatySyana divides day-time into eight parts and 
asks the king to assign three parts after the first to the investi¬ 
gation of judicial proceedings. 1810 That this was a very 
anoient division follows from several considerations. Kau- 
tilya 18,1 divides the day and night each into eight parts and 
prescribes what the king is to do in the eight parts of the day 
and also in the eight parts of the night. Vas. XI. 36, Laghu- 
H&rlta 99, Laghu-Satatapa v. 108 say ‘ the sun becomes 
mild-rayed in the 8th part of the day and that time is oalled 
kutapa V 81 * The Kadambarl of Bana ( para 24 ) speaks of the 
light of the sun becoming clear and bright in the first eighth part 
of the day. ,m In the MahabhSrata frequent reference is made 
to the sixth part of the day as a somewhat late hour for taking 
one’s meal (and as making one hungry). Vide Vanaparva 
179.16,180.16,293. 9, ASvamedhika parva 90. 26-27. ,8U 


1509. unusual 3 1 22. 82; 

nrtnrf *i& tv) i vnwrv! tqs: ssrat mv> wfarcg h quoted by 

on *3 3. 280. 

1510. nrwf i w vnwt «w?iwr wrcrfst 

# enrvmw quoted by p- 601 ( on Ysj. II. 1.) 

1511. wrftvnBmtcur tifa w nrviwftv vr i vrrsnw- 

vqTWt STprffa 1 1.19. According to tbe wy^t i u r, two wrikerra 

are equal to a afi ‘ urnisu*vrav fi«rt SfanT ntvrnvmr: 1 .’ The 

( nsvrnfasnt v. 12 ) has ‘ wirflrowt 3 wryyrgtt n t n» 
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11 <n%* XI. 36. 
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para 24. 
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The principal matters to be disoussed under ahnika are : 
getting up from bed, 6auca (bodily purity ), dantadhftvana 
(brushing the teeth), snana (bath ), samdhya, tarpana, the five 
mahUyajflas (including brahmayajfia and honouring guests), 
attending on fire, bhojana ( mid-day meal), obtaining wealth, 
studying and teaching, evening saihdhyS, gifts, goiDg to bed, 
performing sacrifices at certain stated times. The ParSSara 
smrti I. 39 summarises the most important daily duties as 
bathing, performing the samdhya prayers, japa, homa, worship 
of gods and honouring of guests, and vaisvadeva are the six 
(principal) daily actions. 15 ' 5 Manu (IV. 152=AnuSasana 
parva 104. 23 ) also enumerates in one place the principal daily 
actions that must be got through in the morning viz. answering 
calls of nature, toilet, bathing, brushing the teeth, applying 
collyrium to the eyes and worship of the gods' 51 *. 

Although as stated in the Suryasiddbanta 15,7 the day was 
calculated from sunrise, daytime for practical purposes 
was extended for a short time before sunrise and after sunrise. 
According to the Brail m aval varta-purSna the four nUdis (or 
ghatikcts) before sunrise and the four nadls after sunset are 
included in daytime ( dim ) i. e. when a roan takes his bath 
before sunrise on a particular day that bath is one for the day 
that is to begin after he takes his bath 151s . Several srortis like 
Manu IV. 92, Ysj. 1.115 enjoin that a man should get up from 
bed at the brahma muhurta,' 5 '* should reflect over dharma and 
artha that he would seek to attain that day and over the bodily 
efforts that he would have to undergo for securing his object 
and think out the real meaning of Vedic injunctions. Kulluka 
and others say that the word muhurta in Manu IV. 92 means 

1515. tfsvr srtfr iWl i auifo rt w ** 

ersr'far I. 39. 

1516. rHr Jwnuaf fsrpi iwrorvsmwsTH i jvfjr <pr sffcr %wrct w jar** « 
trg IV. 152. is the presiding deity over the anus and 80 maitra means 
mUtrajpurlsotBarga . 

1517. i yftftyra (Hwwrfirtjrr v. 36.) 

1518. fihrnrt rsuflf i <nrfr»rt f^wwrw- 

#T$irr« BryW grwr quoted in the p. 327 end g. p. 81. 

1519. »T*r fopf wrafinwfcf i qjmfcsrtar 

w # * 15 IV. 92; wfgft QgsTTnts wf«r*Tt vtwi i wrgft srretft urmrhifgwiflt i 38^- 
ST*qtS* 8RTB*TlW*WWs I The first half also occurs in aujffHTffrf 104. 

1®, wgfgrior 113. 17, 34. 17. The yfgwo r as quoted In «ht. 

m. I. 1. p. 220-221 has almost the same verse as ruj. Compare ‘ 
qwsr yr h »ftrgqravu 11. 6. 
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only time generally and not a period of two ghatikSs and that 
it is called brahma because that is a time when one’s intelli¬ 
gence and one’s power to compose a literary work are at their 
best. The Par. M. (I. 1. p. 220 ) 1820 says that there are two 
muhurtas in the half watch before sunrise, the first of the two is 
called br&hma and the second raudra. Pitamaha quoted in the 
Sra. 0. (I. p. 88 ) says that the last watch of the night is called 
* brahma muhurta *. From very early times getting up before 
sunrise was prescribed specially for a student and generally for 
everyone. Gaut. 23. 21 says that if the sun rose while a 
brahmacSrin was asleep he should stand up the whole day 
without food and mutter the Gayatrl throughout the day ( as a 
penance ) and if the sun set while he was asleep he should sit 
up the whole night engaged in muttering the Gayatrl. Ap. Dh. 
S. II. 5.12. 13-14 and Manu II. 220-221 contain similar rules 
and they employ the word ‘ abhinirmukta 1521 (or abhinimrukta) 
to denote one who is asleep when the sun sets. The Gobhila- 
srarti (in verse ) 1.139 says that on getting up one should wash 
one's eyes. In the Rgvidhana it is ordained that on getting up 
one should wipe one’s eyes with water after reciting $g, X. 73. 
11 the latter half of which says ‘ remove away from us dark¬ 
ness, fulfil our eyes and release us who are as if bound with 
snares \ 

The Sm. C. (I. p. 88 ) quotes the Kurmapurana to the effect 
that on getting up from sleep some time before sunrise one 
should contemplate on God. The Ahnika-praka&a (p. 16) 
quotes five verses from the VamanapurSna (14. 23-27) which are 
to be recited on getting up as a morning hymn, one of which is 
quoted below. 1528 These verses are repeated even now by some 

1520. sfV stott wTirt \ to. m- 

I. part 1 p. 220. I W WTfT TO ftTOST 

u q* in p. 326 ; <rf*RT virit wrgr 

1 1 fa famTOTOTO i I- P- 88 ‘ 

1521. anronft w r ftsflq > 

nh 23. 21; * nnraftrMWt wpjj 
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old people. Some works say that he who repeats the four verses 
called BhSratasavitrl in the morning obtains the reward of hearing 
the whole MahSbhSrata and attains the highest Brahma. 1 *** The 
Ahnikatattva (p. 327) quotes a verse to be repeated on getting up 
from bed in which the serpent Karkotaka, Damayantl, kings Nala 
and Rtuparna are remembered for removing the effects of Kali,’** 4 
and the SmrtimuktSphala quotes a verse about Nala, Yudhi- 
sthira, Slta and Krsna as puriyasloka ( singing of whose glory is 
holy)'***. The Acararatna (p. 10 a) states that one should 
repeat the names of certain famous and long-lived (cirajlvins) 
personages viz. ASvatthSman, Bali, VySsa, HanumSn, Bibhl- 
sana, Krpa, ParasurSma and Markandeya and also the names 
of five holy women, AhalyS, DraupadI, Slta, Tara and Mando- 
darl. Even now old men brought up in the orthodox ways 
repeat these names on getting up. 

In some works it is said that if on getting up a man sees a 
brahmana learned in the Veda, a lady whose husband is living, 
a cow, an altar where fire is kindled, he becomes free from 
adversities and that if a man sees on getting up in the morning 
a very sinful man, a widow, an untouchable, one naked, one 
whose nose is cut off, that is an indication of kali ( misfortune 
or strife ). 1584 Parasara XII. 47 says that one who has built 
the fire altar (for Vedic sacrifices), a dark-brown cow, one 
who is engaged in a satlra (or performed it), the king, an ascetic, 
the ocean—these purify a man the moment they are seen, so 
one should see them always. 

Then the next act is to answer the calls of nature. Very 
detailed rules are laid down about these even in the most 
ancient sutras and smrtis. Many of the rules are simply 
hygienic, but as religion, rules of law, of morality, of health and 


1523. Vide pp. 15-16, w i fysiWU I p. 21. These 
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hygiene are mixed up in the anoient works, they are given in 
works on dharma. Even in the Atharvaveda (XIII. 1. 56) 
it 1 ** 7 is said ' I cut off thy root who kick a cow with the foot 
or who urinate opposite the sun (facing the sun ); thou shall 
not further cast a shadow. ’ Urinating while standing seems 
to have been condemned in the time of the Atharvaveda; vide 
VII. 102 (107). 1 * I shall urinate standing erect; let not the 
lords harm me. ’ Gaut. IX. 13,15, 37-43, Ap. Dh. S. I. 11. 30. 
15-30 and I. 11. 31.1-3, Vas. Dh. S. VI. 10-19 and XII. 11-13, 
Manu IV. 45-52, 56,151, Ysj. 1.16-17, 134, 154, Visnu Dh. S. 
60. 1-26, Sankha, 1 ** 8 Vayupurana 78. 59-64 and 79. 25-31, 
V£manapur&na 14. 30-32 may be summarised as follows: one 
should not void urine or ordure on the road, on ashes, on cow- 
dung, in ploughed or sown fields, under the shade of trees, in 
rivers or water, on grassy or beautiful spots, on bricks made 
ready for erecting altars, on mountain-tops, near dilapidated 
shrines or oowpens, on ant-hills, in cemeteries or in holes, on 
threshing floors, on sandy shores. Nor should one answer 
oalls of nature looking at or facing fire, the sun, the moon, a 
brahmans, water, the image of some god, cow, wind. Nor should 
one do these acts on the bare ground, but on ground oovered 
with dry twigs or leaves or grass or loose earth. One should 
oover one’s head and should face the north by day or when there 
is twilight and face the south at night, but when there 
is a danger one may face any direction. One should not 
urinate while standing or walking ( Manu. IV. 47 ) nor should 
one speak while doing so. 1 *** One should answer oalls of nature 
away from a human habitation towards the south or south¬ 
west. Manu V. 126 and Y&j. L 17 presoribe that, after 
answering calis of nature, one should perform cleansing the 
parts with water held in a pot and lumps of earth to such an 
extent that no smell or filth will stiok. According to Manu 
V. 136 and 137 and Visnu Dh. S. 60. 25-26 one lump of earth Is 
to be applied to the penis, three to the arms, ten to the left hand 
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and seven to both bands, three to both feet together. This is 
the extent of iauca required for householders, and for brahma- 
oSrin, forest hermit and samnyasin, twioe, thrice and four times 
as much is required. The Mit. on Y5j. I. 17 remarks that for 
all Sdramas the cleansing required is only as much as will 
remove foul smell and filth and the several numbers of lumps 
of earth prescribed in different smrtis are only precribed for 
unseen (or spiritual) results. Gaut. I. 45-46, Vae. III. 48 and 
Manu V. 134 say that cleansing of the body is to be so effected 
first with water and then with earth that foul smell and filth 
will be totally removed. Devala (quoted in the Gr. R. p. 147) 
says that respectable people do not emphasize the number of 
times mentioned in the smrtis, but they say that oleansing 
should be carried on till one feels that it is all right. u *° 
The Smrtyarthas&ra ,s * 1 ( p. 19 ) following Daksa V. 12 says 
that at night only half of the iauca prescribed for the day 
is required, only one-fourth of it is prescribed for the 
ailing and only one-eighth when a man is on a journey 
and that no special number of lumps of earth are prescribed for 
women, sudras, boyB whose upanayana has not been performed. 
In cleansing one is not to employ stones, clods of earth, and 
green twigs cut off for the purpose from herbs and trees (Ap. 
Dh. S. I. 11. 30. 30, Gaut. IX. 15 ) nor is one to use earth from 
inside a river or water reservoir or from a temple, from an 
ant-hill or from the hiding places of rats or from dung-hills or 
what is left after being used for a prior cleansing ( Vas. Dh. S. 
VI. 17 ) nor what is taken from a road or cemetery, nor should 
one use earth that has worms, ooals, or bones or gravel in it. 
Daksa V. 7 prescribes that for the first time as muoh earth as 
will fill half of the outstretched hand and for the second time 
half of that is to be taken and so on. 1538 The lump of earth 
should not be bigger than a myrobalan fruit ( Kurmapur&pa in 
Sm. C. I. p. 182). One is not to answer calls of nature with the 
shoes on (Ap. Dh. S. 1.11. 30.18) and one’s yajflopavita should 
be suspended from the right ear or he should throw it on his 
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back in the nivlta form.'*** According to Yaj. 1.16 the yajftopavita 
should be suspended from the right ear only, Vanaparva 59. 2 
describes that kali (the principle of evil and strife) entered 
Nala when the latter did not wash his feet after urinating. 

This cleansing of the body in the morning is only a part 
of general iauca. Sauca is according to Graufc. VIII. 24 one of the 
atmagunas. Even the Rg. (in VII. 56. 12 and other verses) 
appears to emphasize cleanliness (Sucitva ). ltM According to 
Harlta ‘ Sauca is the first path to dharma, it is the resting place 
of brahma (Veda), the abode of Sri ( prosperity ), the means of 
clearing (or soothing) the mind, the favourite of gods, the 
means of realizing the Atman and the awakener of intelli¬ 
gence. ’ ,5M According to Baud. Dh. S. III. 1. 26, Harlta, Daksa 
V. 3 and Vyaghrapada (quoted in Sm. C. I. p. 93) Sauca is of two 
kinds, ,M# bahya (outward) and antara or abhyantara (inward), the 
first being effected by water and loose earth and the latter is the 
purity of one’s sentiments. Harlta divides the first into three, 
that of kula ( being free from impurity due to birth or death in 
the family), of artha (i. e. of the vessels and things to be used 
in all matters) and of iarlra ( of one’s body); Harlta divides 
abhyantara into five, manasa ( mental), caksusa ( of the eye i. e. 
not looking at things that should not be looked at), ghrSnya 
( of the nose), vaoya ( of speech), svadya (of the tongue). 
According to a verse quoted by Haradatta on Gaut. VIII. 24 
Sauca is of four kinds, viz. of dravya (the vessels and things 
employed by one), of the mind, of speech and. of the body. 
Vrddha-Gautama (JivSnanda p. 632) speaks of five kinds of 
Sauca viz. of the mind, of aotions, of kula (family ), of the body 
and of speech. According to Manu V. 135, Visnu Db. S. 22. 81, 
Atri v. 31 and others there are twelve malas (filthy exudations 
or impurities) of the human body, viz. fat, semen, blood, 
marrow, urine, faeces, mucus of the nose, ear-wax, phlegm, tears. 
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rheum of eyes, sweat; and the first six of these are removed by 
water and earth and the latter six by water ( Atri v. 32 ). 

After preforming £auca one has to rinse the mouth with 
twelve mouthfuls (gandusa) of water (vide Smrtimuktftphala, 
fthnika p. 220). When one finishes the purification of the body by 
washing the hands and feet and by rinsing the mouth one has to 
engage in acamana . 1W7 A good deal has been said about acamana 
above (pp. 315-316) under upanayana. Acamana (sipping water) 
is to be done after tying the top-knot and tucking up the garment 
from behind; the water is to be poured in the hollowed palm of 
the hand in such a quantity that a grain of masa (bean ) will 
be plunged in it and the three fingers except the thumb and the 
small one are to be joined together and the water is to be drunk 
from that part of the hand which is called brahma tirtha describ¬ 
ed above (n. 750 ). The word tirtha means that part of the right 
hand by which water is taken in or poured in religious rites and 
the parts are given the names of deities for lauding them, as Vi& va» 
rupa says. 1538 In most smrfcis their number is four, viz. prajapatya 
orkaya, pitrya, brahma, and daiva (for example in Manu II. 59, 
Visnu Dh. S. 62.1-4, Yaj. 1.19, Markandeya-purana 34.103-109, 
Daksa II. 18). Some works like the Sa^yayanakalpa and Vrddha- 
Vasistha quoted by Vifivarfipa on Yaj. 1.19 name five tlrthas viz. 
daiva (when a brahma^a faces the east, the front part of his 
hand), pitrya (the right portion of the right hand), brahma 
(the portion of the hand opposite the fingers), prajapatya (the 
portion of the hand near the small finger) and parames^hya 
(the centre of the right palm). The Par. gr. parisista names 
the above five, except that it substitutes the name agneya for 
paramesthya. The Sankha-smrti (in verse, X. 1-2) distinguishes 
kaya and prajapatya and omits the name of brahma altogether 
which is called prajapatya by it. Yaik. I. 5 has six, the usual 
four, the fifth being agneya ( centre of the palm) and the sixth 
being ar§a (the roots and tips of all fingers together). According 
to some, daiva tirtha means the tips of the fingers and the centre 
of the palm is either saumya or agneya. According to Hartta the 
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daiva ,m tlrtha is to be used in marjana, worship of gods, offering 
of bali and in bhojana ; the kaya tlrtha is to be employed in laja- 
homa ( homa of fried grain) and daily homa, the pitrya in all 
rites for dead ancestors. Touching the kamandalu ( water jar ), 
eating curds and fresh products of the fields ( navanna ) are to 
be done with the saumya tlrtha ( Smrtyarthasara p. 20 ). When 
there is difficulty of getting water and an occasion for purifi¬ 
cation by acamana arises, one should touch one’s right U4 ° ear. 
Very elaborate rules are laid down in the digests on the subjeot 
of aoamana (e. g. Sm. 0. I. pp. 95-104), Smrtimuktaphala, 
Ahnika-prakasa pp. 221-240, Ahnika-tattva pp. 333-344. Gr. R. 
pp. 150-172 &c., which have to be all passed over for want of 
space. One matter to be notioed is that according to the Apas- 
tamba-smrti (in verse) the procedure of acamana is of four 
kinds, viz. pauranika (in which eaoh sipping of water is 
accompanied by the names, KeSava, Narayana, Madhava &o.); 
smarta ( as laid down in the smrtis like Manu II. 60 ff), 8gama 
(i. e. taught in the sacred books of Saiva and Vaisnava secta¬ 
rians ) and 6rauta (laid down in the SrautasQfcras for Vedic 
sacrifices 1,41 ). The first of these four is the method usually 
followed now by most brahmanas. 

Danta-dhavana ( brushing the teeth). 

Danta-dhavana comes after dauca and acamana and before 
snana (bath). Vide Yaj. 1.98 and Daksa IL 6. The practice of 
daily danta-dhavana has existed in India from the most ancient 
times. The Tai. S. ,S18 (II. 5. 1. 7) when enumerating the 
actions which a rajasvali I (a woman in her monthly period ) 
was to avoid mentions dantadhUvana among them and remarks 
that if Bhe indulges in it during that period, she gives birth to 
a son whose teeth are naturally blaok. Dantadhavana is an 
independent act by itself performed for rendering the body 
(here the mouth) clean and it is not an anga ( a subordinate 
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constituent part) of bath or morning prayer. 1 *** Ap. Dh. S. 
I. 2. 8. 5 forbids'** 4 one who has returned from his teaoher’s 
home after finishing his studies to engage in the sight of his 
teacher in suoh acts of pleasure as cleansing the teeth, shampoo* 
ing the body and combing the hair and also forbids the study 
of the Veda while such actions are going on ( ibid. I. 3.11. 
10-12 ). ,H * The brahmacSrin was not to engage in the leisurely 
actions of brushing the teeth (but was to rinse his mouth ) 
according to Gaut. II. 19 and Vas. Dh. S. VII. 15. 

In dantadbavana one has to take the twig (with its bark) 
of certain trees, crush the end of the twig with his teeth so as 
to make a brush of it and then to cleanse his teeth with the 
brush-like end. According to Gobhilasmrti'* 4 ® (which is also 
oalled Chandoga-parisista in some works ) if a man only rinses 
his mouth with river water or at home, he has not to repeat a 
mantra, but if he uses a twig he has to repeat a mantra ‘ Oh 
tree, bestow on me long life, strength, fame, brilliance, offspring, 
cattle, wealth, brahma (Veda), memory and intelligence.’ In 
the Par. gr. II. 6 and Ap. gr. 12. 6 brushing of the teeth with an 
udumbara twig is prescribed in Samavartana with a mantra 
' may you be ready for food; here comes the king Soma; 
may he clean my mouth with glory and good luck. * ,S47 
Therefore the same mantra is to be employed every day after 
samavartana. In some of the digests (like the Ahnikaprakada 
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pp. 121-122) it is stated that that mantra may be employed by the 
students of the J3ukla Yajurveda, while those who study the 
Qobhila grhya may use the mantra ‘ ayurbalam &o 

Very detailed rules are laid down about the length of the 
twig, about the trees the twigs of which are allowed or 
forbidden, about the days or occasions or times on which there 
is to be no dantadh&vana. A few of these details are given 
below. Trees having thorns on their trunk or from which a 
milky fluid oozes out when a twig is broken oif are allowed and 
so are vats, asana, arka, khadira, karahja, badara, sarja, nimba, 
arimeda, apfimarga, mfilatl, kakubha, bilva, amra (mango), 
punnaga, sirlsa and further the twig must be astringent, 
pungent or bitter in taste and not sweet or sour. 1548 Vide Brhat- 
SamhitS of VarShamihira chap. 85, Laghu-Harlta (Jivfinanda 
parti, p. 183), Laghu-Vyasa I. 17-18, Nrsimhapurana 58. 47. 
Before the advent of the modern dentrifrices people in India 
followed these directions and even now many even in the cities 
still follow them and brush their teeth with twigs of various 
trees. Among the trees which are not to be used for danta- 
dhavana are palada, IS49 slesmataka, arista, vibbltaka, dhava, 
bandhuka, nirgudl, digru, tilva, tinduka, inguda, guggulu, Sami, 
pllu, pippala, kovidara &c. (Visnu Dh. S. 61.1-5). The twig 
may be undried or dried, but one dried on the tree itself is not 
to be taken ( Visnu Dh. S. 61. 8, Nrsimhapurana 58. 46 ). 
One must brush the teeth facing north or east, but not west or 
south (Visnu Dh. S. 61.12-13). Visnu Dh. S. (61. 16-17) pres¬ 
cribes that the twig should be as big as the end of one's 
small finger and twelve ahgulas in length and it should 
be washed before its use and after using it it should not 
be oast off in an impure place. There are various opinions 
about the length of the twig employed. The Nrsimhapurana 
(58. 49. 50) says that it may be of eight ahgulas in length or a 
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span in length ( prSdeSa); Garga (quoted in Sm. 0. I. p. 105) 
says that the twig should be 10, 9, 8, 7 or 4 ahgulas in length 
respectively for the four varnas and women. One was not to 
cleanse one’s teeth with pieces of brick or with clods of earth or 
with stones or with the bare fingers (except the thumb and the 
finger next to the small finger). mo 

According to Laghu-Harlfca (Jivananda L'p. 183) and Nrsim- 
hapurapa 58. 50-52 there is to be no brushing of the teeth with a 
twig on the 1st tithi, the parva tithis (i. e. new moon, full mOon, 
8th day, 14th day and the day on which the Sun enters a new 
zodiacal sign, according to Visnu-purana III. 11.118), on the 6th 
tithi and 9th tithi and on those days when twigs are not avail* 
able one may rinse one’s mouth with twelve mouthfuls of 
water ,s5 '. Paithlnasi (quoted in the Sm. G. I. p. 106) says 
‘ one may brush one’s teeth with grass, leaves and water and 
with the fingers except the 4th finger.* One may also cleanse 
with mouthfuls of water when one has no teeth (Ahnika- 
prakasa, p. 127). One may also rub one’s tongue with these 
or with a twig on the days on which it is allowed. There is to 
be no dantadhavana on sraddha day (for the performer), on the 
day of a sacrifice, when one is observing niyama, when the 
husband has gone to another country, when there is indigestion, 
on marriage day, on a fast or a vrata (Smrtyarthas&ra p. 25). 
Visnu '*** Dh. S. 61. 16 prescribes dantadhavana not only in 
the morning but also after taking one’s meal. This, as stated 
by Devala, is intended for removing partioles of food sticking 
to the teeth or the gums. 

Sriana .—After dantadhavana comes snana. As acamana, 
snana (bath), japa (muttering of holy Vedic texts), homa and 
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etg?rrcrw 127. 4 condemns the use of & twig on the new moon day. 

1552. JTO$R*T *9 61.16; xjfa qRMnft 

9TT$* i p. 125. The ere ryfr urg I. 3 also recom¬ 
mends this 4 ronfftgT ^ H. Vide Journal of the Ame¬ 

rican Oriental Society, vol. 52 ( for 1932 ) p. 163 ff for references to the 
twigs used for brushing teeth from ancient Buddhist works and Fa 
Hien's 4 Record,of Buddhist kingdoms' (Legge p. 54) for the dantaks^ba 
of Buddha. 
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other rites are to be performed after holding ku§a grass in the 
right hand some remarks must he offered on ku&as. The 
KurmapurSna says ‘whatever action is done without darbha 
or without yajft'ipavlta, it becomes useless and brings no reward 
here or in the next world ’ (quoted in Krtyaratnakara p. 47). 
Satfitapa ,5H says ‘ in japa, homa, dana, svadhyaya (study of 
the Veda) or in pitrtarpana one should have in his hand gold, 
silver and kudas’. One should have at the time of Seamans &c. 
a pavitra ( a ring-like loop ) of darbhas in his right hand or in 
both his hands on the finger next to the small one or have kusia 
in his right hand. There were several views about wearing a 
pavitra or darbhas, as stated in note 1553. The darbha grass is to 
be collected on the daria day (new moon) in the month of Sravana 
and the darbhas so collected are never stale and may be used again 
and again m4 . The pavitra of the four varnas should be made 
with 4 darbhas or with 3,2, or 1 respectively or it should be made 
with two darbhas for all (Smrtyarthasara pp. 36-37). Those 
darbha blades from which no further blades shoot forth are 
called simply darbhas, blades from which fresh ones sprout 
forth are called ku6os, blades with their roots are called kutapas 
and those the tips of which are cut off are called irna Itss (grass). 
The darbha grass growing in a field of sesame and having 
seven blades is very auspicious. 

The darbhas to be used in yajnas should be green in colour, 
yellowish for use in pakarjajnas, they should be with roots when 
used in ritea for the pitra and variegated when used in vattva- 
deva. Those darbhas that were held in the hand at the time 
of offering pindas to the dead or in sraddhas or in pitrtarpana or 
at the time of urination or voiding faeces should be thrown 
away (Smrtyarthasara p. 37). If kusa grass is not available, 
then k&6a or durvS may be employed instead. 


1553. smrnwi i aft i g ^ 

edfcanh ii I. p. 108 ; vide for a similar verse, arv 

wwro <WT« I i <nfor *i$r 

gvfrnrtfft I. strums* p. 24 b. Vide uWtBfgft I. 28 quoted by awvpfc 
pp. 43 and 480. 

1554. «wv*mmvT a*vt ^pffwvt ns: i anmnunr# fnvtrvT: 

fj: gm gn: It vrfhr quoted in 1. p. 107. Vide p. 38, 

V. 41, sflfw quoted in gntnurr p. 67. 

1555. wugjrr: rgsr gwf: srcjmg $?rr: rgirr: » jrorr: $fwn%wr* 

( Wg l U'fjWt : II VII. 44; this is quoted as egret’s in 

• Ip. 108.) andas oi yuvrre in (strict* p. 231.) 

H.D.83 
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The subject of snfina can be treated from various points of 
view. SnSna 1,M is either mukhya (principal) or gautfa 
(secondary), the first being a bath with water and the second being 
without water. Each of these is again subdivided into various 
kinds. According to Daksa II. 48 snSna is nitya (obligatory 
every day), naimittika (to be performed on certain ocoaBions), 
and kamya (to be performed only if one desires certain rewards). 
All the varnas 1557 have to bathe in or with water every day 
the whole body together with the head also (Baud. Dh. S. II. 4. 
4, Manu II. 176 and IV. 82) and dvijcitis have to do it with 
Vedic mantras. This is nitya. This 1558 is required to be done, 
because a man who has not bathed is not entitled to perform 
homa, japa and other rites (Sankha VIII. 2, Daksa II. 9). The 
body is dirty and from it ooze various exudations day and night 
and a bath in the morning oleanses and purifies the body. In 
this way snSna has seen and unseen (i. e. spiritual) results '***. 

Some works (Yaj. I. 95,100, Laghu-Aivalayana I. 16, 75, 
Daksa II. 9 and 43 &c.), prescribe two baths a day for brShmana 
house-holders, one before day-break and another at noon. There 
is only one bath a day for brahmacarins, two for forest hermits 
(Manu VI. 6). According to Manu VI. 22 and YSj. HI. 48 the forest 
hermit has to bathe thrice (in the morning, at noon and in the 
evening) and a yati has also to bathe thrice ,5, °. Though even 
now some orthodox brahmana householders do perform two baths 
a day, the usual rule for all Hindus (iucluding even the so- 
oalled untouchables) is to bathe once a day, which also has 

1556. g urrvu vlw i tnrteg uigut grev arggs 

ii ntrv faivig’ HtswwJig i fifcnwn*f cut gtf «ftgT 

utStfSng II quoted by smru? p. 127, *?g. gr- 236, I. p. 110, gg. 

X- pp. 200-201, qtr. *rr. I. 1. p. 268. The 2nd verse is VIII. 1. 

1557. sufrranrvi wM ftigti wuhrfSfagi «**vuihsp»i iitwuftwt 
n vh u. g- II. 4. 4; W WuV»lT*lT girtf 5nW3TtWVg i W*PWfc 
j vi ttf ig g nwrrm vgyq ii g g wfw rc p. 26. 

1558. wsmirea gwrwnrf i uts-.wiw ug$ fircvwtr* 

UuSfSag « VIII. 2 quoted in *mr$> p. 127. 

1559. snwwRf&gj wWt gu fi g gg niHg; i f%vr rrsft smTswm' 

f^lvHgii strwswrsf U5iwi% ggrggyf it gg i g^rwi urmwpft 

II gw II. 7 and 9 quoted in 3mr§f p. 125 and I. p. 111. 

1660. nflnfanirafc wr«t w nwwigtw vh i uft fr vu w vivfe ggw wgr- 
Wlftui*. ii gw quoted in vgiSw* I. p. 181 and *gwnSwrt. p. 26; gfc g 
atgi&a ggn^i i ntgmrfa w tfwrs wnptf w ii vtPtvtw 

UFTV quoted in gg. X. p. 191. 
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been the general rule for centuries (vide SmfkyarthasSra p. 26 
* sarve vapi sakrfc kuryur). Snana is usually done now before 
noon, that in the early morning being done only by a yati, one 
observing a vrata, a brahmacarin, saorificial priests, students of 
the Veda and those engaged in austerities (SmrkyarthasSra 
p. 27). The morning bath is to be taken immediately after 
brushing the teeth before day-break when one sees the eastern 
direction lit up by the morning rays of the rising sun 
(Visnu ,M1 Dh. S. 64. 8). Gobhila-smrti (II. 24) says that 15,8 one 
should not lengthen out the process of taking the morning bath 
(by repeating too many mantras) as it would come in the way 
of performing the morning homa at the proper time, which is 
between the first appearance of light and the sun’s reaching 
about one cubit above the eastern horizon (Gobhila L 122-123). 
Vide Manu II. 15 also. The madhyahna ( midday) bath 
is to be performed in the fourth part of the day-time divided 
into eight parts (Daksa II. 43, Laghu-Vyasa II. 9) and one has 
to bring together loose earth, cow-dung, flowers, whole rice 
grains, ku&as, sesame and sandalwood paste I563 . This midday 
bath is not to be performed by one who is ill. The third bath 
(in the case of forest hermits and yatis) is to be performed 
before sunset, but not after sun-set or at night. No bathing is 
allowed for any one at night except when there is an eclipse 
or the sun passes into the zodiacal signs of Cancer and Capri¬ 
corn (at night), a marriage, a birth or death or when a vrata 
is undertaken with some object u84 . Night means specially 
the two middle watches ( Manu IV. 129, Kulluka thereon and 
ParSSara XII. 27 ). 


1561. vra:vnvwm%vjnrert vNmvcrlvv i ul- 64. 8; 

vr ■ vrsrmtv uwsv uvvmwrepn* n **$- 
flwR t W 15 both quoted by the I. p. 111. 

1562. arsvsmg’ipwraw vffvrcvrmwW. i *ircr*T asvnvrri fVnahft 

fknflu* H II. 24, quoted in I. p. HI. 

1563. watfsgwn nft q y t w ffrt • vnvTgpg fefl 

ii II- 43; a$\r vmrrS i «rrav 

ipqrhr ^ n WS'VHT II. 9 ( JivSnanda, part 2). The first is quoted 
in ^fjpg® I- P- 181 and by 3fTtT§> p. 128 and the 2nd in gvr. *TT. 

I. 1. p. 269. 

1564. sroft* w wnru: () ii ernr. u. et I- H. 32. 8, w). g; 

II. 3. 29; i §§f5rfit 

V<l quoted by emrl; pp. 135, 229, v^ftw® I. pp. 120, 229; vide 
XII. 26 to the same effeot. 
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The obligatory ( nitya ) bath is to be taken with cold water 
and ordinarily hot water is not allowed. 6ankha (VIII. 9-10) 
says that if one bathes with heated water or in water belonging 
to another individual, he may effect the cleansing of the body 
but he would not secure the unseen spiritual result of a bath. 
Daksa II. 64 is to the same effect u,s . Naimittika and k&mya 
baths must be performed with cold water, there is an option 
only as to nitya (daily obligatory) bath ( Garga quoted in the 
Sm. 0.1. p. 123). 

Manu IV. 203, Visnu Dh. S. 64.1-2 and 15-16, Ysj. 1.159, 
Daksa II. 43, Veda-Vyasa-smrti III. 7-8, Sankha VIII. 11 and 
others say that one must daily bathe in natural water, i. e. in 
rivers, in tanks connected with temples, in lakes, in deep 
reservoirs and in mountain springs. One should not bathe 
in water belonging to an individual (i. e. a well or reser¬ 
voir dug or dammed by him &o.) but if no water is other¬ 
wise available one may bathe with 6uch water after re¬ 
moving three or five lumps of clay (from the bottom of 
the reservoir ,SM ) or three or five jars from the well. The 
idea is that either the private owner would participate in 
the merit of the bath ( as Baud. Dh. S. IT. 3. 7 remarks) or that 
the bather incurs a fourth part of the sin of the owner of the 
water ( Manu IV. 201-202 ). If no such water is available or 
one is unable to go to a river &o. for a bath one may bathe in 
the court-yard of one’s house with water drawn in a vessel (from 
a well &c.) till his clothes are wetted. The words ‘ nadl ’ 
and 1 garta ’ (used in Manu IV. 203 ) are defined as follows: 
a nadl (river) is one that has a stream of water at least 
8000 bows in length, while all other streams are called garta 
(a pool). As in the months of Havana and Bhadrapada all 
rivers are full of mud (rajasvala is used in a double sense) one 
should not bathe in them in those months, ezoept in rivers that 


1566. a vigreu* «r r q nv wr n *r a wrwwtf 

i VIII. 9-10 ; *ut *n*i i*n srtcWlfasni < fUT ronprcr 

a*rr » 1ST IV. 64. The first is quoted in sift*- I. 

p. 128. 

1566. Pt vqrt g i qftwsf- 

wwtofWTii vt. U. %• II. 3. 7 and 9. Vide qftTOTCTrarc p. 195 for 
explanation. 




Oh. XVII ] Ahrukasrulm 6M 

direotly reaoh the sea. 15 ' 7 But even in these months one may 
bathe in muddy rivers at the time of upSkarma or utsarga, or 
on the death of a person or on the eclipse of the sun or the 
moon. Vide Visnu Dh. S. 64.17 which says that out of water 
drawn in a pot, water standing in a reservoir, a spring, a river, 
water in which noble men of the past bathed, Ganges water, 
eaoh succeeding one is holier than each preceding one for 
a bath. 1 * 98 

The actual bath is described differently in different sutras, 
smrtis and digests. Gobhila-smrti (1.137) says 199 * that the morning 
bath contains the same procedure as the mid-day bath. The 
morning bath has to be brief, as already stated, in the case of 
one who has consecrated the srauta fires. The procedure of 
bathing will be indicated by a few brief extracts. The Visnu 
Dh. S. ( 64. 18-22) says * having removed 19 * 0 the dirt from his 
body with water and loose earth, he should plunge in water, 
he should invoke the water with the three verses ‘ fipo hi s^ba ’ 
(Rg. X. 9. 1-3), with the four verses * hiranyavarpSR * 
(Tai. S. V. 6. 1. 1-2 ) and with the verse * idam&pah 
pravahata* (Rg. I. 23. 22 or X. 9. 8). Then while still plunged 
in water he should thrice mutter the Agharaarsana hymn ( Rg, 
X'. 190.1-3, rtam ca satyam &c.) or he may mutter *tad visnoR 
paramam padam ’ ( Rg. I. 22. 20 ) or the Drupada Savitrl verse 
(Vaj. S. 20, 20) or the anuvaka beginning with ‘ yufijate 
mans’ (Rg. V. 81. 1-5 ) or the Purusasukta (Rg. X. 90.1-16). 
' Having bathed he should, with his garment still wet, perform 
tarpaija of gods and Manes while still in the water. But if he 
has changed bis clothes, then he may do it (tarpana) after 


1567. nrarf mw o nft wvf wrm : i mg wpt vsfftwi 

wggmt it 'jgsuvwT’nrvt w nfavhrt *r fvwt i *r rrr mrtwt nft- 

n svwnlfor whgif &rsrrt w i vwtgivt w fnrit • 

vtfmwffrt I-141-143, quoted by wtnr-^ p. 135, *gnrw° I. pp. 130-131, 
gf. v. 197-198 &o. wrtrir p. 905 quotes a smrti that a dhanus Is equal to 
96 angulas and that 2000 bows are equal to one Jeroia. 

1568. 5^ wirnitswui wrgvft- 

gtfW wla w myn: i 64.17. 

1569. vmvfa mn i ymw t yrev 

swsng * 1. 137 ; vide V. p. 179 for explanation. 

1670 . fSRTJvnft ft sft finanfftv'vW yft 

ftgwro i mrfscg tWftrcmivoi wtg i rr^eeftj 

vffnra m 157ft wiftwr m 1 gwt *t«t ymgm* m 1 ssvgyif m 1 wn w i ja i m 
fo ft y rf m wHTiW 1 ft«gvmg?T 64.18-24. 




662 


History of DharmaiUdra 


[CJh. XVII 


coming out of the water*. Even now many brahmanas mutter 
the Purusashkta while bathing. Sankha-smrti (IX) has a brief 
description of snana which consists in invoking water, then 
marjana with the three verses (apo hi stha), then repeating 
oertain Vedio verses like * hiranya-varnab’, ‘San-no devlr\ 'sam 
na apah’ (Atharvaveda I. 6.1 and 4) and thrice repeating Agha- 
marsana. Vide Madanaparijata pp. 270-271, Gr. R. pp. 206-208 
and Par. M. 1.1. pp. 274-275 where the whole of Sankha(IX) 
is quoted. The Snanasutra mi of Katyayana says “Now then 
will be treated the daily obligatory bath in a river and the like. 
Having fetched loose earth, cowdung, sesame, kudas and flowers, 
having approached the water side, having placed (the above) 
materials on a pure spot, having washed one’s hands and feet, 
holding kuda blades (or pavitra) in his hand, tying up his top 
knot and wearing the yajnopavlta, he should perform acamana 
and invoke the water with the verse ‘urum hi’ (Rg. I. 24.8=Vaj. 
S. 8. 23), stir it (with his thumb) with the verses ‘ye te &atam* 
(vide Par. gy. I. 2). He should fill his joined hands with water 
with the verse ‘sumifcriya nab’ (Vaj. S. VI. 22) and should cast it 
on the ground with the verse ‘durmitriyS’ (Vaj. S. VI. 22) in the 
direction of his enemy. He should apply loose earth thrice to each 
of the limbs, viz. the waist, the abdomen, thighs, feet and hands, 
then perform acamana, should do obeisance to the water and 
should smear his body with loose earth. Facing the sun with the 
verse ‘idam visnur’ (Rg. I. 22, 17 = Vaj. S. 5. 15 ), he should 
'dive into the water and bathe with the verse ‘Spo asmSn* 
(Rg. X. 17. 10=Vaj. S. IV. 2), then raise up his body with 
the mantra'ud-id-abhyab* (Vaj. S. IV. 2), again dip into water 
and again raise his head out of the water, perform acamana 
and smear his body with cowdung with the mantra‘ma nastoke.’ 
(Rg. 1.114.1 = Vaj. S. 16.16 ). Then he should bathe with the 

1571. wuuit wiy i srrgTvtyBPrt *rwr 

gwr qfrr *<ncv vyrev gg r knvt i ?rI <T C le < ri g'hw rffrnrr- 

uwvwrftw a i srufim w grvitswfewifiv jfmvvT yra nft 

qrnftg wt fitmStaput areHTntfir fTgwrsv f r w srv t- 

vhnrw rrwtar gw i wfrfufvarf^u ft evwfit 

vivra %irftm5VFJmrrw*v fSf: rfviw r fr g ft i T qupft 

f wwnfiqftfnrnr gw srnvum %vr ymrii^v qfWvt wmfi ^vr: Srft 

*vraf?tfvr»i?v*VT wwwwt wrwr^svW°f 
jvTifipnv *r)ftw vr gw Jnwrvut vr ufltrrnfufir vr wwffcrr yrTmyi mrrrvHPftv 
TWWg*. T. (pp. 208-211) quotes this and explains some portion and 
differs from a BhSsya thereon. 
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four mantras ‘imam me Varuna’ (Vaj. S. 21. 1-4 ), and with 
the verses * ma apo* udutfcamam * ( Vaj. S. 12.12), * mufioantu 
(Bg. X. 97. 16 = Vaj. S. 12. 90), 4 avabhrtha 4 (Vaj. S. III. 48). 
At the end of these mantras he should dive into the water and 
then rise up out of it, perform acamana and sprinkle with 
darbha blades his body with the nine verses, viz. the three 
beginning with ‘8po hi 8tha ’ (Bg. X. 9.1-3 — Vaj. S. 11. 50-52)* 

4 idam-apah * (Vaj. S. VI. 17 ), with the two verses 4 havismatlr * 

( Vaj. S. VI. 23 ) and 4 devlrapah 4 (Vaj, S. 1.12 ), 4 apo devah * 
(Vaj. S. X. 1), 4 drupadad-iva * (Vaj. S. 20. 20), 4 6an-no 
devlr * (Vaj. S. 36.12), 4 apam rasam ’ (Vaj. S. 9. 3), ‘apo devlh*, 
and 4 punantu ma *. Then he should repeat thrice, while diving 
in water, the Aghamarsana hymn ( Bg* X. 190. 1-3 ) preceded 
by the mantra 4 cit patir-ma ’ (Vaj. S. 4. 4), by the syllable orn, 
by the vyahrtis, by the Gayatrl and followed by the same; or 
he may repeat the verse 4 drupadad-iva 4 (Vaj. S. 20. 20 ) or the 
three verses 4 ayam gauh 4 ( Bg. X, 189. 1-3 = Vaj. S. 3. 6 ) or he 
should perform pran8yama with the sir as (viz. apo jyotl raso 
smrtam brahma &c. cited above on p. 304 from Tai. A. X. 15 ) 
or he should repeat simply 4 om 4 thrice or he should only 
contemplate on Visnu. Having come out of the water, he 
should put on two washed garments, should wash his hands 
and thighs with loose earth, should perform acamana and then 
pr8n8yama thrice 44 . 157 ® 

Yogi-Yajfiavalkya quoted by Apararka and other works 
says that when a man is unable to perform the elaborate 
snfina described by himself and others, he should engage only 
in this; he Bhould invoke the water, then perform acamana, 
then mSrjana (sprinkling water on body with ku&a blades) 
and then snana and muttering of Aghamarsana (Bg. X. 190.1-3) ,m 
thrice. The Gr. B. (pp. 215-217) quotes the method of Bnana 
according to the Padmapur8na and the NyeimhapurSna and 
remarks that the procedure in the Padmapurana may be observed 
by all varnas and by men following all the different Vedio 
schools (except the Vedio mantras in the case of feudras). The 
Smytyarthasara ( p. 28) also gives a brief prooedure of snUna. 

1572. vH* qftsrrv 

srrwiwsftwwmtpr 2 - 

1573 vts^r fawrvm shir- fvRtwwwt i swrrwcvfw ytewwrd 

* wiwnwrafe uwi i ersniHunidr q faiwwn n 

ptcvst: i wfironh u vHtaw* 

WWW quoted by p. 134, . k. p. 212 ( where it is explained ). 
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There are certain rules to be observed when bathing. One 
was not to bathe naked (Gaut. IX 61 and Manu IV. 45 ) f 
nor with all clothes on ( but only with the lower garment) 
nor after taking one’s meal ( Manu 4. 29 ); one was not to rub 
the body in water but outside on the bank, one should not 
strike the water with one’s foot or hand or dash a portion of the 
water against the rest. 1 * 74 

The earth to be employed (like soap) for cleansing the 
body was to be obtained from a pure place and not from an' 87 * 
ant-hill or from places infested by mice, nor from under water, 
nor from the publio road, nor from the bottom of a tree, nor 
from near temples, nor out of what was left by some person 
after using a portion for his own 6auca and is to be invoked 
with two verses * aSvakrante’ 57 * &o. ’ Laghu-Harlta ( v. 70-71 ) 
says * earth seoured after digging eight angulas from the surface 
should be used, all earth is pure which is taken from a place not 
frequented by people and that ten kinds of earth should not 
be used at the time of bathing ’ (verses 72-73 ). 

The brahmao&rin was not to bathe in a leisurely or sporting 
manner but to dive in water motionless like a stick. 

The Mah&bh&rata, Daksa and others say that ten good 
consequences follow from snfina viz. strength, beauty, clearness 
of complexion and voice, (pleasant) touch and odour ( of the 
body), purity, prosperity, delicacy and fine women. 1 * 77 

Bathing with water is divided into six varieties by Sankha 
smfti (VIII. 1-11), AgnipurSna 155. 3-4 and others, viz. nitya, 
naimittika, kamya, kriyanga , malapakarqana (or abhyanga-snana ), 


1574. fl g&fa w ) • wtswx skwjt: wtnrmrafctw <ri^w 

tnf&mr vr uR5ufiitr«mre«rnfnft ^ nvf t g gxunmraw p. 191-192; vide 
uflra VI. 36-37 w «n%c tttvpu vr 9 R 5 ^T»rswrr 51 w srjfcw ensflt«. 

1575. mt *r mn • wwreferw wPtfrmf 

fWIBfflSttBviqtv WNmftim w irrandt wqr i gft s qff r * tfcwrr 
qftifiT * gW II. 44-46. Vide g rr anw quoted by sgg. x. p. 188 and 

gXT. *fT. I. part 1 p. 271. Vide sif% 321-322 for the seven kinds of earth to 
be avoided. 

1576. The verses aiwwiwt are II. 46-47 and occur in sK aw. 
X. 1, the swmxiW 102. 10-12. Vide xgt&w. I. p. 183. 

1677. gorr qw wap# vw wt i xvsfer war 

ftfpt w *frt wym? «wxw 37.33. II. is Is similar 

which occurs also in xqwnbm p. 25. 
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kriyUsnana . Nitya snana(daily bath) hag been described above. ▲ 
few observations are made below on each of the others. On certain 
occasions or on coming in contact with certain persons or things 
one has to bathe, although one may have already bathed that day. 
This is called naimittika ( due to some occasion or cause ) snana . 
For example, on the birth of a son, in a sacrifice (at the end ), on 
the passing away of a relative, in eclipses, one has to bathe and 
even at night 1570 (Parfi^ara XII. 26 and Devala quoted above ). 
Similarly a man has to bathe with all his clothes on if he 
touches an outcast (who is guilty of one of the mortal sins), a 
cand&la, a woman who has recently delivered, a woman in her 
monthly course, a corpse, or one who has touched a corpse or one 
who has touched another that has come in contact with a corpse 
or when a man follows a corpse 1579 (Qaut. 14. 28-29, Vas. 4. 38, 
Manu V. 85 and 103, Yaj. III. 30, Laghu-ASvalfiyana 20. 24 ). 
According to Manu V. 144, Sankka-smrbi VIII. 3, Mark. purSna 
34. 82-83, Brahmapurana 113. 79, ParaSara XII. 28, if a man 
vomits or has many purges (ten or more ), if he has a shave or 
has a bad dream, has had sexual intercourse, if he repairs to a 
cemetery,or is covered with smoke from a funeral pyre or touches 
a sacrificial post or a human bone, he has to undergo a bath to 
purify himself 158 °. Ap. Dh. S. I. 5. 15. 16 prescribes a bath if a 
man is bitten by a dog and Gaut. 14, 30 prescribes it even for 
touching it. If a man touches Bauddhas, Pasupatas, Jainas, 
Lokayatikas, atheists, dvijatis living by condanned actions 
and 6udras he should bathe with his clothes 1581 on. Tho Mit. 
on Yaj. III. 30, the Sm. C. I. pp. 117-119 and other digests 
speak of snana being necessary on coming in contact with 
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several birds (like the crow) and animals (like the cook and 
village hog), which are passed over for want of space, 

Kamya-sncina 15,8 (bath for some desired object) is that 
whioh is taken when one goes to a tlrtha (a sacred place) or 
when there is some astrological conjunction like the moon being 
in the constellation of pusya (vide Sankhasmrti VIII. 4) or when 
one bathes in the morning in the two months of Mfigha and 
Phalguna for securing abundant pleasures. Vide Sm. O. I. 
pp. 122-133 for numerous examples. 

When a man has to take a bath as a part of the religious 
rite suob as the rite of dedicating a well, a temple, a park to the 
public, that is called kriyangasri(lna. n>i 

When a man applies oil to his body, uses myrobalans and 
engages in a bath solely for oleaning the body (and with no 
idea of performing an obligatory duty or seouring religious 
merit) that is called malapakarqaka or abhycmga-mana. The 
Sm.O. I. p. 125, Apar&rka pp. 195-196 and other works lay down 
elaborate rules about this sn&na. One rule is that on certain 
tithis like parva (vide Manu IV 128 and Yftj I. 79 above on 
p. 204) there is to be no bath with oil &o. It is said that one 
desiring prosperity should use dried myrobalan (Smalaka) 
at the time of bath exoept on the 7th and 9th tithis and on parva 
days. 1 ** 4 Vide VamanapurSna 14.49 ff. (quoted in Sm. C. I, 
p. 125) for astrological rules. 

When a man regards bathing at a sacred place the reward 
of his pilgrimage and engages in the procedure prescribed 
by Sahkhasmrti IX. that is called kriyasnQ,m} m 

A person who is ill may bathe with hot water or he may, if 
he cannot bear that, only wash his body except the head or his 
body may be rubbed with a wet piece of cloth. This last method 
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is oalled kaptta-smm} w There is another method where a man 
is ill and something happens on which it is absolutely necessary 
for him to bathe; in this case one who is not ill should touch 
him and then bathe himself and then again touch him and 
bathe; when this is repeated ten times the person who is ill 
is deemed to have become pure as if he had bathed. 1 ** 7 In the 
case of a woman in her monthly course, if on the fourth day 
she has high fever, she is not to be bathed, but another woman 
is to touch her and bathe with all her clothes on and perform 
ftcamana and touch her and bathe again; this is to be oarried 
out ten or twelve times and in the end the clothes worn by 
the ailing woman are to be taken off and new ones to be given 
to her and she becomes clean. 1 *** 

The bath with water is called Varuna (as Varuna is the lord 
of waters, according to Rg. VII. 49. 3 * yasftm raja Varuno ’ &o.) 
and, Varuna is the principal kind of bath. There are six kinds of 
gauva ananas which may be employed when one is either ill and 
so unable as to undergo a regular bath or when there is no time 
or room to take a regular bath. These six ( with Varuna as the 
seventh) are enumerated and defined in Yogayajnavalkya and 
other works and they are: mantrasnana, bhauma, agneya, 
vayavya, divya, manasa. Daksa II. 15-16 and Para&ara 
XII. 9-11 mention these except bhauma and manasa and 
employ the word brahma in place of mantrasnana. The Vaik. 
gr. (I. 2 and 5 ) employs both words ‘ mantra ’ and ‘gurvanujfla’ 
as synonymoua Garga and Brhaspati omit bhauma and manasa 
and speak of sdrasvata-snana instead, whioh consists in the 
blessing pronounced by a learned man in the case of a dvijati, 
or a pupil or his son * may you have a bath with golden jars of 
Ganges water and of other sacred waters * (vide Ahnika-praka&a 
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pp. 196-197). The mantraan&na 1589 consists in sprinkling 
water with the verses ‘ fipo bi stha ’ (Bg. X 9.1-3), the bhauma 
(or parthiva) in smearing the body with loose earth, agneya in 
smearing the body with holy ashes, vayavya in taking on the 
body the dust raised by the hoofs of cows, divya in wetting 
one’s body with a shower of rain accompanied with sunshine 
and manasa in reflecting on God Visnu. 

Tarpana ( offering water to gods, sages and Manes ) is an 
anga (a subsidiary constituent part) of snana, just as it is an 
anga in brahma-yajfla. When a person plunges his whole body 
in water including the head, he has to perform tarpana while 
still standing in the water. Vide Manu II. 176, Vi$nu Dh. S. 64. 
23-24 (quoted above in ».1570), ParS6ara XII. 12-13 for this. He 
joins his two hands together, takes water in the joined hands 
and oasts the water into the stream in which he is standing. 
If he ohanges his clothes, then he may perform the tarpana 
on the bank of the river. There was a difference of opinion 
about tarpana. Some said 1590 that a man had to perform tarpana 
as an anga of snfina immediately after it and before samdhya 
prayer and then again the same day as an anga of brahmayajOa ; 
while others held that tarpana was to be performed only 
once in the day after samdhya prayer. One has to perform 
tarpapa according to the procedure prescribed in one’s sakha 
(Vedio school) but Sankha prescribes a brief tarpana whioh 
consists in the words ' may the universe from Brahma down 
to a bunch of grass be satisfied ’ (or satiated ) and offering three 
afljalis (joined hands) of water. When he performs tarpana 
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standing in water, he should not wring the water from the ends 
of his garment until he has finished it. He should then 
wring 15 * 1 the ends of his garment and the water so falling down 
is deemed to be meant for the sonless deceased persons born in 
the family of the bather and he has to repeat a verse to 
that effect. Further details of tarpana are set out under 
brahmayajfla below. 

After one takes a bath one was not to shake one’s head 
( for getting rid of the water), nor should one rub off the water 
on one’s body with one’s hand or with the garment already 
worn by one; one has to cover one’s head with a turban (to 
dry the hair) and wear two fresh garments already washed and 
dried (Visnu Dh. S. 64. 9-13 ). 

What clothes the brahmac&rin was to wear has already 
been stated (pp. 278-279 ). A few words must be said about the 
olothes to be worn by a householder. 

Weaving and woven cloth are frequently referred to in the 
Veda, generally in a metaphorical sense or in similes. Vide 
Rg. 1.115. 4, II. 3. 6, V. 29.15, X. 106.1. In Rg. VI. 9. 2-3, 
both warp ( tantu ) and woof ( olu) are mentioned. The words 
used for garment are ‘vasas’ or ‘vastra*. In the Tai. S. (VI. 1.1.3) 
it is said that kqauma (linen) cloth is worn when a person takes 
the dlksS (initiatory rite) for a Vedio sacrifice. In the K&tbaka 
Sam. XV. 1 kqauma cloth is said to be the fee in a certain rite. 
In the Atharvaveda VIII. 2.16 we have the two words ‘ v&saijt * 
(outer garment) and‘nlvi’(under garment) 1598 used with reference 
to the same man. In the Rg. the word ‘ adhivSsa ’ is also 
used with reference to a garment which must have been some¬ 
what like a mantle or toga (Rg. I. 162.16). In the Tai. S.II. 
4. 9. 2. the skin of the blaok deer is mentioned. In the Sat 
Br. V. 2.1. 8 it is said that when the Nestr 1593 priest is about 
to lead up the saorifioer’s wife he makes her put on a kuda 
upper garment (vdsas) or a kuda skirt next to the cloth that 
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one who is initiated for the sacrifice wears. In the Br. Up. IL 
3. 6. there ,,M is a reference to cloth dyed red with safflower or 
woollen cloth that is whitish in colour. Bg. IV. 22. 2 and Jtg. 
V. 52. 9 are interpreted by Western scholars as referring to 
wool on the Paiusnl river being the best, but the sense is rather 
obscure. It appears from the above that cloth was either 
woollen or linen, that silken ( or kusa) cloth was worn on very 
solemn occasions, that deer-skin was also employed as covering 
and that cloth was also dyed red. Whether cotton cloth was 
known in the earliest Vedic period is not certain. It is clear 
that in the sutras (Visnu Dh. S. 71. 15 and 63. 24) and in 
Manu (8. 326 and 12. 64 ) cotton doth is known and so its use 
must have reached several centuries before the times of the 
sutras. Arrian (tr. by MaoCrindle) says that Indian dress was 
made of cotton (p. 219). 

The Ap. Dh. S. (II. 2, 4. 22-23) requires that a householder 
should always wear an upper garment (besides the lower one ) 
but allows him to have only the sacred thread instead (if he be 
poor &c.). Vas. Dh. S. XII. 14 says that sriatakas ( those who 
have returned from the stage of student-hood) should always 
wear a lower garment and an upper one, two yajliopavItaB 
&o. The Baud. Dh. S. I. 3. 2. says the same and adds that a snfi- 
taka should wear a turban, a deer-skin as upper garment, shoes 
and have an umbrella. Apararka (pp. 133-134 ) quotes verses 
from VySghra and YogaySjnavalkya to the same effect, the latter 
remarking that if one cannot procure a second washed garment 
one may wear a blanket of wool, or hempen or linen doth. Baud. 
Dh. S. (1.6.5-6,10-11) says ‘among garments 1 * 9 * the one that has 
not been worn is pure and therefore everything connected with 
sacrifice and worship should be done with fresh (or unblemi¬ 
shed) clothes. The sacrificer, his wife and the priests should wear 
garments that have been washed, dried in the wind and are not 
worn out by use; but in sacrifices performed for dbhicara (harm 
to one's enemies) the priests should wear clothes and turbans dyed 
red. In consecrating the Vedio fires one should wear clothes made 
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of flax or if they are not available cotton or woollen ones. Sahara 
on Jaimini X 4.13 quotes iruti passages to the effect that the 
saorificer and his wife wear fresh unused clothes in the model 
sacrifice and in the Mahavrata the sacrifieer wears in addition 
a tarpya (silk garment) and his wife wears one made of kuSa 
grass. 1596 Baud. Dh. S. II. 3. 66 requires that one must wear 
an upper garment in five acts viz. study of the Veda, dedication 
of a well or a tank &o. to the public, making gifts, taking 
one’s meal or aoamana. Similarly the Visnupurfipa (III. 12. 20) 
requires that a man must not, with only one garment on, begin 
homa, the worship of gods and similar rites, study of the 
Veda, acamana and /apa. 1 * 97 Gaut. 9. 4-5, Ap. Dh. S. L 11. 30. 
10-13, Manu IV. 34-35, Y&j. I. 131 and others enjoin that a 
snataka and a householder Bhould wear white garments and 
they must not be worn out or dirty if he has enough (means) 
and should not wear dyed garments or garments of high price 
(or gaudy ones) or those worn by another.'* 98 Baud. Dh. S. 
II. 8. 24 remarks ‘ what a man, while wearing reddish garments, 
does suoh as japa, homa, receiving gifts, offerings made 
to gods and Manes, does not reach the gods. 1 *** Cloth dyed in 
indigo is also forbidden and a male has to undergo a fast and 
take paftcagavya for wearing such doth. The ApaBtamba smrti 
( in verse) chap. VI has several verses on cloth dyed in indigo. 
The Mit. on Yfij. IIL 292 quotes verses 1-5 of Apastamba. Vide 
AparSrka p. 1186 for quotation of the same verses and also of 
Ahgiras, verses 32-39 (which are almost the same as Apastamba’s). 
Gaut. 9.5-7, Manu IV. 66, Visnu Dh. S. 71.47, Mark, purftna 1600 34» 
42-43 prescribe that one should not wear the shoes, garment* 
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yajSopavlta, ornament, garland, or water-jar used by another 
but if a man is unable to secure one for himself, he may wear 
another’s garment or shoes or garland after cleansing it. 
According to Garga quoted in the Sm. C. (I. p. 113) a brShmana 
should wear white garments, a ksatriya red and brilliant ones, 
a voi&ya yellow ones, a 6udra should wear a dark one that is 
dirty. The Mah&bh&rata says that one has to wear garments at 
the time of worshipping gods that are different from those that 
one wears while walking on a road or when one is in bed 1801 . 
Praj&pati quoted by Par. M. states that in tarpapa one should 
wear silk cloth having a hem or one that is orange-coloured, but 
never one that is gaudy. Probably it is requirements like these 
that led to the practice of wearing silken garments at the time 
of meals and worship, which practice is observed even now in 
many partB of India. Manu IV. 18 and Visnu Dh. S. 71,5-6 
prescribe that one must dress, speak and entertain thoughts that 
would be in keeping with one’s age, occupation, monetary 
affairs, learning, family and country. The garments to be worn 
by the v&naprastha and samny&sin will be discussed below. 
The smrtis contain rules about tucking up the lower garment. 
A garment should be tuoked in three places i. e. when it is 
tucked near the navel, on the left side and behind on the back. 
A br&hmana is said to be a tGdra as long as he has not tucked his 
garment behind or allows one corner of it to hang down from 
behind like a tail, or has tucked it in the wrong way or side, 
or has wound part of it round his waist or has covered the upper 
part of the body with a portion of the lower garment. Vide Sm. 
l&. (ahnika pp. 351-353 ) and Sm. 0. I. pp. 113-114 for these 
and other rules about wearing garments. 

After one bathes, one has to sip water (Daksa II. 20. ff) 
and make marks on his forehead (variously called til aka, 
urdhvapundra, tripundra &c.) according to one’s caste or sect. 
In the Ahnikaprakfi^a (pp. 248-252 ), in the Smrtimuktaphala 
(ahnika pp. 292-310) elaborate rules are laid down on this 
subjeot. In the Brahmandapurana 1 ® 08 it is stated that for making 
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Urdhvapupdra (vertical mark of a line or lines on the forehead) 
one may select earth from the top of mountains or from banks 
of holy rivers like the Indus and the Ganges, from plaoes sacred 
to Visnu, from ant-hills and from the root of the tulasi 
plant. The thumb, the middle finger and the finger next to 
the small finger are to be used in making the mark, but the 
nails should not come in contact with the earth employed. The 
mark may be of the form of a lamp and its wick, or of the form 
of bamboo leaves or a lotus bud, or of a fish or tortoise or 
a conch and the mark may be in length from two to ten 
fingers. The marks are to be made on the forehead, the 
chest, the throat and its pit, on the abdomen, the right and 
left sides, the arms, the ears, the back, the baok of the neck, 
after taking the twelve names of Visnu ( viz. KeSava, NSrSyana 
&o.) for eaoh of the above twelve parts of the body. The tri- 
puydra mark (three oblique lines) is to be made with holy ashes 
( bhasman) and the-tilaka with sandalwood paste. 1 * 03 According to 
the BrahmandapurSna, the urdhvapundra is made after a bath 
with loose earth in such a way that it resembles the outline of 
the foot (of Hari l, 1 * 04 the tripupdra with holy ashes after homa, 
and the tilaka (a circular mark) with sandalwood paste on 
worshipping gods ( devaphja). The Sm. M. ( ahnika p. 292) 
quotes Vasudevopanisad for making the Urdhvapundra mark on 
the forehead and other places with Gopioandana ( magnesian or 
calcareous clay) or in its absence with earth from the roots of 
the tulasi plant. Sacrifice, gifts, japa, homa, study of the Veda, 
tarpana of the Manes, if done without the Qrdhvapundra mark, 
become fruitless (according to Visnu quoted in Sm. M. ahnika 
p. 292). The Vrddha-Hfirlta smrti (II. 58-72) has a long note on 
urdhvapundra. The Sm. M. (ahnika p. 296) notes that some texts of 
the Pfidupata and other Saiva sectarians run down hrdhvapundra 
and highly extol the tripundra mark, while PaflcarStra texts 
enjoin the marking of the body with Sankha, oakra and other 
weapons of Visnu and condemn tripundra. Devout worshippers 
of Visnu who are followers of Madhvacarya brand the weapons of 
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Visnu such as the conch on their arms and bodies with heated metal 
pieces, just as early Christians stamped the cross on the forehead 
with red-hot iron (vide Wilson’s' Religious Sects of the Hindus’, 
vol. I. p. 42). Works like Vrddha-Hfirlta II. 44-45, the Prthvl- 
candrodaya condemn the practice of branding the body with 
marks of the conch &o. with red-hot iron as fit only for dfidras. The 
Smrtyartha-sagara of Chalfiri quotes passages of the V&yupurfina 
and Visnupurana supporting branding. In the Kfilfig nirudropa- 
nisad the procedure 1 * 05 of the tripundra mark is laid down. Holy 
ashes are taken from the sacred fire with the five mantras ‘sadyo 
jatam ’ (Tai. Ar. 10. 43-47) and they are then invoked with the 
mantras ‘agniriti bhasma’; part of the ashes is then taken 
in the palm of one’s hand with the mantra * mfi nastoke ’, 
(Rg. I. 114. 8) and mixed with water and therewith lines 
are made on the head, the forehead up to the (middle 
of the) eyebrows and eyes, on the chest and shoulders, 
after repeating ‘ tryfiyusam Jamadagner ’ when applying the 
ashes to the forehead, ‘ kaSyapasya tryfiyusam ’ when applying 
to the navel (or chest) and so on (the head coming last). 
The Sahkhyfiyana gr, says , *°* “ He makes the tripundra mark 
with ashes with the five formulas * tryfiyusam ’ &o. on his 
forehead, chest, right and left shoulders and then on the back; 
( by doing this) he studies these Vedas, one, two, three or all. ” 
The Smrtimuktfiphala ,e0T (fihnika p. 301) quotes a passage 
from Baudhfiyana in which the words of the exhortation to the 
pupil returning home * bhutyai na pramaditavyam ’ occurring 
in the Tai. Up. 1.11 are interpreted as referring to the making 
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1 whnvw quoted in ( atrfjtw p. 301). 
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of the tripundra mark with ashes ( bhuti ). This is a fine example 
of how sectarians twist the words of ancient texts to bolster up 
their practices and dogmas. In the Kadambarl (para 34 ) Harlta 
is described as ornamented by the tripundra mark of ashes. 
The AoaramayQkha quotes a verse from the BhavisyapurSna 
‘of him who does not bear the tripundra mark, truthfulness, 
iauca, japa, homa, pilgrimage and worship of gods—all this 
beoomes futile ’ and a verse from the Smrtiratnavali as to the 
parts of the body that are to be smeared with holy ashes, viz. the 
forehead, the region of the heart, navel, throat, shoulders, the 
joints of the arms, the back and the head. The Smrtimuktaphala 
(ahnika p. 310) gives the following sage advice to the Saiva 
and Vaisnava sectarian writers that were guilty of running 
down the practices of eaoh other ' As one God appears in the 
form of various deities, all should worship their (favourite) 
god, whether 6iva, Visnu or any other, without indulging 
in the oalumny of other deities and they should wear the 
pundra mark that is deemed to be pleasing to any deity 
without calumniating other sect marks V 508 The Nirnayasindhu 
(II pariocheda) when dealing with the 11th day of Asadha 
sets out from the Ramarcana-candrika passages about the 
marking of the body with conoh figure by means of heated 
metal pieces and also quotes the Prtkvloandrodaya and other 
Works that condemn such practices and remarks that one may 
follow the ii§tas. The acSraratna ( p. 37 a) states that votaries 
are of several kinds, viz. Saivas and Vaisnavas who are purely 
followers of the Vedio cult, Saivas and Vaisnavas who follow 
both Vaidika and Tantrika practices and the same two following 
purely the Tantrio cult. 

After bath comes safiidhya ( Yaj. I. 98 ). This subject has 
been dealt with above ( pp. 312-321) under Upanayana. 

After samdhya comes homa (Daksa II. 28 and Yaj. 1.98-99). 
If a brfthmapa took a bath in the early morning and engaged in 
a lengthy samdhya prayer he may not be able to perform homa 
in the morning at the proper time. Homa was performed in 
the morning before sunrise according to one view ( anudite 
juhoti ) and after sunrise, according to another ( udite juhoti ); 
but even on the latter view, homa must be performed before the 

(wr%erp. 310). 
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sun rises one cubit above the horizon (Gobhila-sm?ti 1.123 ). im 
The evening homa is to be performed at a time when the stars 
clearly appear in the sky and the ruddy colour has left the 
western horizon (Gobhila-smrti I. .124). A 6 v. Sr. II. 2 and A&v. 
gr. I. 9. 5 state the time for morning homa to be up to the end 
of the period of saiigava (i. e. the second of the five periods of 
day time). Therefore some said that in order to perform homa 
in time one may perform the morning saihdhya prayer even after 
homa . 1 " 0 It has been shown above (p. 425 ) that the belief was 
that a man owed three debts one of which, viz. that to the gods, 
was discharged by performance of sacrifices and that a man 
had to perform agnihotra (fire worship) to the end of his life. 
The fire to be tended was either drauta or smSrta. As to the 
first there were certain rules. Only a person that had attained 
a certain age was to kindle the &rauta fires, viz. one who had 
a son or had reached an age when he could have a son and 
whose hair was still black (i. e. who had not become middle-aged 
or old). There were two views on the necessity of kindling the 
sirauta fires. Vas. Dh. S. XI. 45-48 I " 1 says " a brShmapa must 
necessarily kindle the three drauta fires and offer (in them ) the 
Darsa-Pflrnam&sa ( new moon and full moon sacrifices ), the 
Agrayana is^i, the C9.turm9.syas, the animal and soma sacrifices. 
For this is enjoined as an observance and has been lauded as 
a debt. For it is declared (in the Veda)' a br&hmana is born 

1609. tf 3 ebh 1 II. 28; 

*rt vurofert w 351*13 1 35 * 13 *! ftrvrvuwrft 1 trrvgtoiSfih 

I I. 122-123. Manu II. 15 refers to 

the several views about oi«wr< 4 . HU VTsgft * in Manu is explained as tbo 
time before the sun’s disc appears after the stars have become invisible. 
Vide vgftwe I* p. 161 and *). 5 !. qYviritsr I. 72 for explanation of g ri %* , 

5rovr*swrtr &o. The p- 35 says tfwvi**: e sf gWdtjfr 

1 snvvwilft gbroisres wrrevfT: n 

1610. gW jvfftwswr: 1 53 SW fr g qftwmw i e? %i%- 

?gn ftj» H wvgrsr quoted in 53ftw o I. p. 163 ; vido fWrgiW^ft p. 314 
and dwm u tni ji p. 890. 

1611 . WTgroftstftwTfvft* 1 

vdNi 1 ibr* ^ 1 ft gtr ft ft wrgr oft srnm gft 1 

vjN .u*art vt gsft wgr^rfvtftft • vffcs XI. 45-48; 

vide 59. 4-9 for similar provisions. Manu IV. 26 explains 

that the Agrayape iqpi is to be performed with the new grain that is 
brought in at the end of the rainy season (in darad ) after the old grain 
is consumed, that an animal sacrifice is to be performed at the eginning 
of the uttarSyaqa and of dak^iqlyana (i. e. twioe a year) and a Soma 
sacrifice once a year at its beginning. Vide also YSj. I. 125-126. 
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indebted in three debts, in sacrifice to the gods &o.” Sahara 
on Jaimini V. 4.16 expressly says that there is no particular 
time fixed for kindling the sacred fires and that a person 
may do so the very day on which the pious desire to do 
so arises in his mind 1418 . The TrikSndamandana I. 6-7 
refers to the two views that adhana (kindling of srauta fires) 
is nitya (obligatory) and the other view (discussed by BaudhS- 
yana) that it is merely kamya (to be performed only if one 
desires the fulfilment of oertain objects). The person who had 
kindled the sacred fires offered his daily oblations in them. It is 
clear that even in'very ancient times not many kindled the sacred 
Vedio fires. The Grhya and Dharma sutras often contain rules 
referring to those who had kindled the sacred fires and to those 
who had not. For example, the ASv. g?. 1.1. 4 quotes Rg. VIII. 
19. 5 ‘the person who lays a fuel stick on fire, or throws an 
oblation on it or offers it the study of the Veda, or who pays 
adoration to Agni, (in substanoe) offers a good sacrifice.’ ASv. 
gr. then quotes a brahmana passage explaining ,4,s Rg. VIII, 
19. 5 in which reliance is also placed on two more Rk verses 
(viz. Rg. VIII. 24. 20 and VI. 16. 47). The purpose of all this is 
to show that even the study of the Veda, the performing of 
namaskdra and offering of a samidh in the fire are equivalent 
to a real sacrifice. That shows that it was not obligatory on 
every-body to kindle the three sacred fires. But it must be 
said that agnihotra was highly thought of in ancient India. 
Vide Chftndogya Up. V. 24. 5 for a verse extolling it. 

The three fires (often called Treta) are the Ahavanlya, 
GSrhapatya and Daksinagni, The Ahavanlya fire-place is a square, 
Garhapatya is round (as the earth is round) and Daksinagni is 
in the form of half the orb of the moon (vide Vrddha-Gautama 
p. 604, JivSnanda). In the Brahmanas and Srautasutras ela¬ 
borate discussions are held about the kindling of fires (agnya- 
dhftna), abo.t the several sacrifices, and the various details 
connected therewith. It has been deoided, in view of the vastness 
of the subject of fcrauta rites and the academic nature for modern 
times of the treatment of most of those rites, to pass them over 


1612. ttoivnt srfSrWKTtjfihmlsrcfc i i 

5TVT on wvwvt wwmrev wiwwwid • 3 ). V. 4.16. 

1613. vs wforn v wipfi vt *Kpr *wff 1 vt wwwt tvm*« 

3U5T3W0 wfamd V5TS I V SUf) fpt-sjW V 

W5Rt.ll sr. VIII. 19.5-6. 
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in this work and to give in a separate chapter at the end of 
this volume only some information about the Srauta sacrifices. 
For about two thousand years hardly any animal or soma sacri¬ 
fices have been performed (except rarely by kings, nobles and rich 
people). In medieval times there were many brfthmanas who 
performed the New and Full moon sacrifices, the Agrayana is(i 
and the Caturmasyas. But in modern times even such agniho- 
trins have become very rare and in certain parts of India one 
can hardly find a single agnihotrin keeping &rauta fires even 
among thousands of brahmanas. 

Every one who has kindled ,{14 the sacred fires has to offer 
every morning and evening the Agnihotra ( oblations of clari¬ 
fied butter) in the drauta fires. Not only has one who has 
consecrated the three sacred fires to offer agnihotra everyday, 
but also every householder has to do so every day twice, in the 
morning and in the evening. Vide Manu IV. 25, Yaj. I, 99, 
Ap. Dh. 8 . I. 4.13. 22 and I. 4. 14. 1 . 'For when a man is 
married, there are daily observances declared for him such as 
agnihotra, (honouring) guests and such other proper actions ’ 
( Ap. Dh. S. I. 4.14. 1). The rules about the proper time of 
kindling fire and offering oblations and about the material of 
the oblations are the same for grhya rites as in firauta agnihotra 
( ASv. gr. I. 9.4-6 ). The fire in which these daily offerings are 
made by one who has not kindled the three drauta fires is called 
aup&sana, avasathya, aupasada, vaivahika or (-hana ), sm&rta or 
grhya or fialagni .'" 5 There are various views about the time 
from which this fire is to be maintained. The view of the vast 
majority of writers is that the grhya fire is the nuptial fire which 
is kindled on the day of marriage by the newly married pair. 
We saw above (pp. 530, 557) that the ASv. gr. (I. 8. 5 ) directs 
that when the bridegroom starts after marriage from the bride’s 
house for his own house ( whether in the same village or in 

1614. w wfsftfh i ng IV. 25. 

1615. vfcrarcft VTpSr gtf'nmu gsn • WTi fr rgw 1-61; vide irtfihro* 
I. 1. 20-21; dT w rn f qri fodt t w n lMrewfiigVTW wft a i &wnwft ei nrefthr • 

I. 26.1-2; amwsvruni s&'tpi i vtr. g. 1.2; 

n ftwmg »vrr- s. !• 9; Wtrfcnl gsi vsnftfir i 

«TWV9rf5(inT w <n% stfi # «rg III. 67; vide nr I. 97 for the word 

} vn irfwg nrenr^rr: t en g epp p - 47.1-2. srottfc 

p. 490 explains wtawf aa gurr^r. Vide wiv. V. % II. 2. 3. 16 ( for a&n- 
). I wr*ar. II. 2. 6. on «ft. XI. 17 dis¬ 

tinguishes WWtfir from ar Wurn and says it has a wider application. 
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another village) the nuptial fire is continually carried In a 
vessel (called ukha ) in front till he reaches his house. 1 ® 1 ® Vide 
also Ap. gr. V. 14-15. The As 7. gr. I, 9. 1-3 says ‘beginning 
from the holding of the hand (i. e. marriage) he should worship 
the domestic fire himself or his wife, also his soil or his 
daughter or pupil. 1 ® 17 The worship of fire should be constantly 
kept up’. A man’s nuptial fire may go out and he may 
not re-instate it through neglect or other cause or his wife 
may be dead and he may remain a widower. In such cases he 
has to offer his daily offerings in the ordinary fire on whioh he 
cooks his food ( laukika or pacana fire); so that so far five kinds 
of fires (viz. the three firauta ones, aupSsana or grhya and the 
laukika ) are spoken of. There is another fire oalled * sabhya * 
(which is the sixth). According 1618 to Medhatithi on Manu III, 
185 the sabhya fire is that which is kept burning in the hall of a 
rich man for the removal of cold and for the diffusion of 
warmth. Vide Sat. Br. (S. B. E. vol. 12, p. 302 n 1), where the 
translator says that the sabhya fire was kept only by ksatriyas. 
The KatySyana Srauta shtra IV. 9. 20 prescribes that the sabhya 
fire also is generated by friction like the Garhapatya fire. Ap. 
Sr. shtra IV. 4. 7 says that the sabhya fire is to be kindled *n 
the hall (of gambling, according to the com.) to the east of the 
place of the ahavanlya fire. The Smrtyarthasara (p. 14 ) , ® 1 * 
says that a householder should maintain six fires, five, four, 
three, two or one, but should never remain without fire. When 
he keeps the treta, aupasana, sabhya and ordinary fire he will 
have six; when he maintains the treta, aupSsana and sabhya he 
is called pahc&gni, who is among the brahmanas that are pankti* 
pfivanas (i. e. that sanctify the company at dinner). Vide 
Gaut. 15. 29, Ap. Dh. S. II. 7. 17. 22, . Vas. Dh. S. III. 19, 
Manu III. 185, YSj. I. 221. He who maintains treta and 
aupSsana will have only four, he who maintains only treta 


1616. wvfa i an*? I. 8 . 5; < 

fSrnftunfs ■ a- V. 14-16. 

1617. MiP i g gqtr Q r «iix iwvft it gi? it ■ f^rni- 

evt^ i *n*sr. it-1- 9.1-2. 

1618. nn vt ifTtmmv «tja wmjhrit i &rt® 

on 13 HI. 175 ; q^prWt 15th chap. p. 604 (Jivananda part 2 ) define! 
as ‘attiHava^ iiftr iwitlr wmtft 

emtvf *t*is i stir. IV. 4. 7. 

1619. *VTWsrgr«ratfp?p. i htx f fc v finfrttiuHtQufor 

mfc ti # p. 14. 




680 


History of Dharmaiastra 


[ Ob. XVII 


will have three, he who maintains aupSsana and the ordinary 
fire will have two and one may only maintain the ordinary 
fire. The rites prescribed in ie ®° the grhyasttra of a person’s 
6akha were to be performed in the aupSsana; other rites 
prescribed in the smrtis were to be performed in the ordinary 
fire. But if one has no fire other than the ordinary one, every 
rite has to performed in it. The under-lying idea of this 
emphasis on the worship of Agni seems to be that the oblations 
thrown into the fire reaoh the sun, that sends rain, from 
which springs corn, that is the sustenance of all beings. Vide 
Manu III. 76 ( = gsntiparva 264. 11 ) and Sm. 0. I. p. 155, 
Par. M. I, part I, p. 130 for the eulogy of agnihotra. 

There were other views about the time from which one was 
to begin keeping one’s grhya fire. Gaut. V. 6, Yfij. I. 97, Par. 
gr. L 2 and others refer to an optional oourse viz. setting up the 
grhya fire at the time when one separates from other members 
of the family. The San. gr. 1.1. 2-5 refers to four alternatives 
in all (including the two already referred to); the other two 
are: When 1,81 a pupil is about to return from his teacher’B 
hame, he may keep as his grhya fire that fire on which he puts 
the last samidh ; or a person may, if he is the eldest son, keep 
the fire of his father on the latter’s death or of his eldest brother 
on the latter’s death (if there is no division and the family 
continues joint). Baud. gr. II. 6. 17 says MM that the grhya 
fire for a person is one by which his upanayana is performed, 
that from upanayana to samSvartana the homa is performed 
only by uttering the vyShrtis and with fuel sticks, from 
samSvartana to marriage with vyShrtis and olarified butter, 
and from marriage onwards with offerings of boiled rice 
or barley. 

1620. 3 1 wn§ w wnl efts W- 

p. 14; a nni gHiv ng vii lm qiv i vr smpn* 1 grwrafrr 
11 HI. 31-32 

1621. 1 «ft. V. 6. aiftrnnratt*fruai vwrwvt wfilr- 

1 vr 1 qtoiw^ re <r& 1 ^ vr 1 

5 lt. 1 . 1 . 2-5; compare ntfSnjJj. I- 1- 12. 

1622. vfoTWirrypivft nfon a few a aq f wnrofa sfa** 

vifdrirs<JT rrf^nn OTifrr eurlf&i 1 .jin wnvmrsfi} wfo- 

f^rcr an nrnmfmm 1 mnwfamg p ns fr r an <nf 3 hnr°rr3 1 

<nf5nr«ofjjijfk rftffcrWr snyift gjhn aranr wist varnmV pttvt 

ffit nrvn 1 syk.wnn earsfit mnvffi- 1 at- II. 6 . 17, 19-21 ; 

nrt eaifcft fihfft 7*nr* 1 an*n. it-1- 9- 8. 
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The deities to whom agnihotrs is offered in the morning 
and evening are Agni and Praj&pati (to the latter inaudibly )• 
According to some in the morning the sun takes the place of 
Agni ( vide Baud. gr. II. 7. 21 quoted in n. 1622 Hir. gy. I. 26. 9, 
BhSr. gr. III. 3, Ap. gy. VII. 21). 

The oblations are to be made in the morning and evening of 
cooked food, but only such corn as is fit to be offered to fire as 
havis is to be used ( A6v. gr. I. 2.1). It is either boiled rice or 
barley (Ap. gr. VII. 19 ). m3 Gobhila-smrti (1.131 and III. 114) 
says 1 ® 84 that among havisyas the foremost are yavas (barley ), 
then comes rice, but one should eschew m£$a, kodrava and 
gaura among corns even if nothing else is available, 
that if rice and barley are not available one may employ 
curds or milk or in their absence, yavagu (gruel) or 
water. According to a verse quoted by Nfirfiyana on Asv. gr. 
I. 9. 6 ten materials can be offered as havis into fire viz. milk, 
curds, yavagu, clarified butter, boiled rice, husked rice, soma, 
flesh, sesame oil and water. 1 ® 25 Manu III, 257 specifies some 
artioles as naturally fit for being employed as havis. Vide also 
Ap. Dh. S. II. 6.15.12-14. Though flesh is allowed as offering 
in some sacrifices it cannot be employed in the morning and 
evening homa (vide A&v. gr. I. 9. 6). The general rule is that 
when no particular material is specified for homa into fire, 
olarified butter is to be used as offering, and when no particular 
deity is mentioned, then the deity is to he Prai&pati There 
is another rule that fluid materials are to be offered into fire 
with the sruva ladle, while solid havis is to be offered with the 
right hand 1 ® 27 . 


1623. aq wrv ms: Rrgrv sftwrev an«f. a- I. 2. 1; wnf 

msw **Ei*t& suftfr g gs i a i euv. a. VII. 19. 

1624. gftrirs nvt i rnrfab) 

sfnfcimnrCTT si st i iraur* vspst si 

SI H I. 131 sad III. 114 ; the first is quoted by siqri$r p* 142 

and the 2nd by I* P* 163. 

1625. ipfi afil i wifit nW tnn fo ra iuw i ft 

S a II quoted by smTSW on 3u«s. a. I. 9. 6 and by p. 820; 

vide p. 35 for a similar verse. 

1626. suTd arHthj foforit i imw (?) %sirniw s w wftftft 

ferfih ii 1.113. 

1627. afcwf vriSbtT sdH fftt i qgwpfcr rc p. 35. sfawi wmst 

grp* i a- fcrc* 

1. 3. 8. 


H.D. 86 
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The Gobhila gr. (1.1.15-19) lays down that 'one is to kindle 
one’s grhya fire (originally or if it goes out) by bringing it from 
the house of a vai&ya or from a frying pan or he may bring it 
from the house of a person who performs many sacrifices, 
whether he be a brahman a or rajanya or vaidya or one may 
produoe it by attrition ; this last is holy, but does not bring pro¬ 
sperity. One may do as one likes 1,28 There are similar 
provisions in San. gr. 1.1. 8, Par. gr. I. 2, Ap. gr. V. 16-17. If the 
grhya fire goes out, the husband or the wife has to observe a fast 
that day as a penanoe (Ap. gr. V, 19). 

The fire in which oblations are to be offered must be fed by 
plenty of dry wood, must be well kindled and smokeless, the 
cinders must be red-hot and it must be flaming up le ® 9 . The 
Chan. Up. V. 24.1 indicates that oblations were to be offered 
only on red hot coals. The Mundaka Up. I. 2. 2 says the same. 
Ap. Dh. S. (I. 5.15.18-21), Manu IV. 53 and others lay down 
that one should not come very near fire when one is not pure, 
one should not blow on fire with the mouth (to kindle it), 
nor should one place it under a cot &c., one should not throw 
anything impure in fire, nor should one warm one’s feet over it, 
nor should one plaoe it towards one’s feet (when one is 
sleeping). Gobhilasmrti I. 135-136 says that one should not 
blow on fire with the hand or a winnowing basket or a darvi 
(ladle), but one may use a fan; some blow on fire with the 
mouth beoause fire was produced from the mouth and construe 
the words (of Manu IV. 53) ' one should not blow on fire with 
the mouth ’ as applicable to ordinary fire (i. e. one may blow 
with the mouth on Srauta fires 1880 ). 


1628 . » atfll vr qwpnrnc 

wfwww vr vraww «rr W vr • wft vi»v i 

vrvmist i v»ir srnr^r n*n i »nPnsw 1.1.15-19; qn g qwiftm VIII.12 
has ‘ vt wrgpft vt vt sBtser <svmv 

1629. '?ra«%»vr5r vrift i myft fcfcwrnt w stanf 

# Wf’fWTV p. 35 ; vide I. p. 168 for similar quotations 

from several smrtis and vide I. 133-134. 

1630. The ( ?g. X. 90. 13 ) says 4 5^i%3**ri?|-«ar STRlgT g* - 

3TTOT \ The ( Z. D. M. G. vol. 35 p. 541) I. 70 requires 

that the blowing should be with the mouth 1 

’ and not with a piece of cloth nor with the hand nor with a win** 
nowing basket. Vide on emr. i*. I, 5. 15. 20 for several expla. 
nations about blowing with the mouth on fire. 
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The daily homa must be offered by the man himself and 
Daksa says that the merit secured by performing homa by one¬ 
self cannot be secured by getting it performed through another, 
but he adds that homa performed on one’s behalf by a priest, by 
one’s son,teacher,brother,sister’s son,or son-in-law is equivalent 
to homa made by oneself. 1631 We saw above ( v. 1617) that the 
£6v. gr. (1.9.1) allows the wife, a son, an unmarried daughter or 
a pupil of the householder to attend to the worship of the house¬ 
holder’s grhya fire. San. gr. II. 17. 3 is to the same effect. The 
SmrtyarthasSra (p. 34) adds that the wife and the daughter 
should perform all the acts in homa except paryuksaya. Ap. 
Dh. S. II. 6.15.15-16 1888 and Manu XI. 36-37 lay down that the 
wife, an unmarried daughter, a young married daughter, one 
who has studied little, a stupid person, a diseased person or one 
whose upanayana has not been performed should not offer 
agnihotra (on behalf of the householder); if they do so, they 
and he both fall into hell; therefore the person to offer agni¬ 
hotra for another should be one proficient in drauta sacrifices 
and master of the Vedas. These passages have been explained 
by the Sm. C. (I. p. 161) and other writers as applicable to the 
performance of Srauta sacrifices only; while as regards the daily 
homa in the grhya fire the wife and others specified by Adv. are 
held to be oompetent if the sacrificer is ill or has gone abroad. 
Haradatta (on A6v. gr. I. 9.1-3) says that either the husband or 
the wife must always be near the grhya fire. 1,88 Laghu-A6va- 
l&yana (I. 69) says that one who has kindled the grhya fire should 
not leave the boundary of his village without his wife, as the 
texts lay down that homa is to be performed in the place where 
the wife stays. A brahmana 1684 may go abroad on business, 
leaving his fire in oharge of his wife and after appointing a 
priest; but he should not stay away long without cause. A 
priest should not offer homa on behalf of a householder, when 
both the spouses are absent, because such homa by him in the 


1631. wf «st? wots ngwfr wnnt«gilr cssfcrr 

1vw erjtf w s fa a» gw II. 28-29, quoted by amrirp. 125* 

1632. u jq ws S qnft gyvngpnft w • p. 84. *r # gjpns« 

wnxfcn i wrr. w. 3- II. 6.15. 15-16. 

1633. fifea i sbft wf gs frrc ft wf t i ftgsr on 
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absence of both is useless.'* 3 * If an householder has several 
wives of the same caste or wives of different castes, the texts 
lay down who is to be associated with him in religious rites* 
These rules have already been set out above (pp. 559-60). ‘When a 
householder’s wife dies he should not give up his Vedic fires, but 
that (i e. the Agnihotra) should be performed till one’s life 
by means of an upadhi (i. e. by marrying another savarna 
wife or by associating with himself an asavarna wife) ’ says 
Gobhila smrti 1 * 3 * IIL 9. Gobhila then refers to the story of 
Hama, who performed sacrifices with a golden image of his 
discarded wife Sit a kept by his side. In spite of Gobhila’s 
dictum, allowing a golden image or a kuda representative of 
an absent or dead wife, AparSrka condemns the practice as 
opposed to the rule laid down by SatySsSdha in his drauta 
sutra ’ * there 1 * 37 is no prcdinidhi (representative or substitute) 
in the case of the owner (i. e. yajamSna), the wife, the son, 
the (proper ) plaoe and time (for an aot), fire, the deity (to be 
invoked ), of a rite and of a text (directed to be employed in 
a rite).’ His argument is that the wife’s co-operation is 
required in such aotions as looking at the olarified butter, in 
unhuskiDg grains &o. and as an image of kuda or gold cannot 
perform these acts, the image cannot be employed in place of 
the wife. The Sm. G. replies to this argument by saying that 
the words of SatyasSdha have reference only to a human 
substitute for a wife and that other smrtis allow a substitute made 
of gold or kuda. For example, Vrddha-Harlta 1638 expressly pres¬ 
cribes that a man may perform agnihotra and the offering of the 
five daily sacrifices throughout his life in the oompany of 
his wife’s image made of kuda grass (if the wife be dead 
&o.). If a person loses his wife or if he goes abroad or 

1636. wHntfa fwrcvlvftuv i 5 

III. 1) quoted in I. p. 161. 

1636. qp n vra ffr urvhit uf^n3 fir 1 

n aWtfl whrt <rc$*r wrenfn* 1 mr sr^rSt- 

n III. 9-10. These are explained at length by snrr% 

pp. 114-15 and the I. p. 167. 

1637. it wfitw r w *mfan qn g svrftfwm t snflm 

W srfilftftftrit 1 SWWIWW HI. 1.5 compare ‘ fWp- 

wAw; vfifatnw vftfifrWwpr:» anv. eft. 24. 4.1; VI. 8. 18-21. 

1638. vmswftf vtvwfhnsftfs: t gfrrrqffrgW a ■r wuyrifr* 

«ni n ryerrfm xi. 214. 
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becomes patita his agnihotra may be continued by his son " 3 * 
(Atri, verse 108). The Ait. Br. (32. 8 ) also says that even one 
who has lost his wife (or who has no wife) should perform 
agnihotra, as the Veda orders a man to offer sacrifice . 1840 

Not kindling Vedio fires when one was competent to do so 
and giving up araufca and smSrta fires were looked upon as 
upapHtakas by Yaj. III. 234, 239, Visnu Dh. S. 37. 28 and 54.13. 
The Vas. Dh. S. III. 1 says 1,41 that those who do not study or 
teach the Veda or who do not maintain the sacred fires become 
equal to 6 udras. Gargya as quoted in the Sm. C. (I. p. 156) 
avers that if a dvija remains after marriage without fires even 
for a moment ( when he has the power and authority to 
maintain them) he becomes a vratya and patita. The Mun- 
daka Up. I. 2 . 3 declares that if a person fails to perform 
the Darsa-Purnam§.sa and other sacrifices and Vaidvadeva, his 
seven holy worlds are destroyed. The Tai. S. L 5. 2.1 and the 
Ksthaka S. IX. 2, declare ' He who makes the (sacred) fires go 
out (be extinguished) is indeed a killer of a hero in the eyes of 
the gods and brahmanas who are anxiously devoted to rta 
(righteousness or correct order) did not formerly eat food 
at his house 

The texts (such as Yaj. I. 99 ) prescribe japa ( muttering of 
Gayatrl and other holy Vedio mantras) as part of samdhya 
adoration. This has been already referred to above (p. 313). Y5j. 
1 .99 speaks of japa (of verses addressed to the Sun) after morning 
homa and then in 1.101 again prescribes japa after the midday 
bath of philosophical texts (like the Upanisads, as stated in 
Gaut. 19.12 and Vas. Dh. S. 22 . 9). Vas. Dh. S. 28. 10-15 are 
verses which mention several hymns principally of the 
Rgveda, by reciting which (inaudibly) several times a man 
becomes pure. These verses occur in ^ahkhasmrti chap. XI 
( with some variations) and in Visnu Dh. S. 56 (in prose). Some 


1689. mefaww t vt vi i » 

«f*l08. 

1640. Hwy t dWl ft t sfrrffrvynwT i vsta&wm- 

ii $. «rr. 32.8. 

1641. anftfcn wng v wvr awnrt vr i vfits III. 1; 

^raTtl'T v fifoKHumcnBu n ftwnf&Sn wnvsrot w Tfifcrt 

irnv quoted by I. p. 156 ; VT VT i w vr 

qwr wtwwi vnnvvi pwwt • I- 5.2.; IX. 2 (read# the 
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of these Vedic texts are well known, such as Aghamarsana 
(Rg. X. 190. 1-3), PSvamSnl verses (Pg. IX), Satarudriya 
(Tal. S. IV. 5. 1-11), Trisuparna (Tai. Ar. X. 48-50) &o. 
Manu II. 87, Vas. 26. 11, Sankhasmrti XII. 28, Visnu Dh. 
S. 55. 21 say that a brShmana attains the highest perfection by 
japa alone, even if he does not do anything else. Gobhila 
smrfci II. 17 says that one should inaudibly repeat as much of 
the Veda from the beginning as one oan and that japa may be 
performed before tarpaya or after the morning homa or at the 
end of vaidvadeva and that it constitutes brahmayajna (II. 
28-29). Visnu Dh. S. (64.36-39) avers that japa should comprise 
sacred hymns, particularly the Gdyatrl and Purusasukta, as 
nothing else is superior to these. 164 * Japa is of three kinds, 
vacika (audibly uttered), upamiu (inaudibly uttered) and 
manasa (mentally revolved), each succeeding one being ten 
times superior to each preceding one (Laghu-HSrIta ,64S chap. IV, 
p. 186, JivEnanda I). Vide Manu II. 85 ( = Vas. 26. 9, 
Sankha XII. 29 ). Japa is one of the removers of sin ( Gaut. 
19. 11). Japa is to be performed sitting on a seat of ku§a 
grass, either in the house, or on a river bank, or in a cowpen, 
or in a fire room or at tlrthas or before images of gods or 
before an image of Visnu, each succeeding place being many 
times superior to each preceding one. 1644 One is not to 
speak while engaged in japa. A brahmacarl or a householder 
who has consecrated sacred fires should mutter the Gayatrl 
108 times, while a vanaprastha and yati should repeat it more 
than 1000 times. Vide Manu II. 101 also about the extent 
of the time to be devoted to japa. When in the middle ages 
Vedic learning deolined and PurSnas came to the fore, the 
writers of the digests stated that one who has studied the whole 
Veda should repeat daily from the beginning of the Veda as 
much as he oould; if one has studied only a portion of the Veda, 
then one should recite in his japa the PuruaasQkta ($g. X 90 ) 
and similar hymns and a brEhmana who knows only the 

1642. wmra v ffrmS ) vurcrfor i gftrgs q y fc 

w • t 64. 36-39. 

1643. The verses of Laghu-HSrita about three kinds of japa are 
quoted in the SrajticandrikS I. p. 149 from NrsimhapurSqa (ohap. 58. 
78-81). 

1644. Vide I. p. 160 sjf. t. p. 241 quoting the verses ^ 

WSUpfrwwf &o. 




Ch. XVII1 


Ahnika-japa 


687 


Gayatrl should repeat the texts of the purfinas.Vyddha- 
Hfirlta (VI. 33, 45, 163, 213) prescribes that the mantra of 6 
letters (om namo Visnave), eight letters (om namo VSsudevfiya) 
or of twelve letters ( om namo bhagavate VSsudevSya) should 
be repeated 1008 or 108 times. The counting of the mantra 
as repeated so many times has to be done by means of one’s 
fingers (except the thumb) or by drawing lines (on the ground 
or walls &c.), or by telling the beads of a rosary, as japa 
without counting the number is fruitless ,4 *\ Sankha-srarti 
(ohap. XII. in prose) lays down that the rosary should have beads 
of gold or precious stones or pearls or orystal or rudraksa, padmS- 
ksa (lotus seed) or putrajlvaka or a man may count by knots 
of kuSa grass or by bending the fingers of the left hand . m1 
Brhat-ParaSara V. p. 85 and Laghu-Vyftsa (JivSnanda part II. 
p. 375) contain similar provisions about aksamala and counting 
of japa. They add' indrSksa ’ to the different kinds of beads. The 
rosary should have 108 beads (this is the best) or 54(middling)or 
27 (this is the lowest number of beads in a rosary ). 1 * 48 Kalidasa 
(in his Baghuvamda XI. 66 ) mentions that the hero Paradurama 
had on his right ear a rosary of aksa seeds. BSna (Kadambarl 
para 37) speaks of counting by means of rings of rudrakgas. 
Vide Sm. 0. I. pp. 152-153, Par, M. I. part I, pp. 308-311, 
Madanap&rijSta p. 80, AhnikaprakSsa pp. 326-328 for further 
details about the rosary. 

After homa and japa one may spend some time in attending 
to or looking at auspicious things, such as seeing one's elders, 
looking at a mirror or in clarified butter, arranging and 
decorating his hair, applying collyrium to the eye, touching 


1645. anr w u n w^ns vv q v a i suqmov mrwrv: sreofhn i 

<nf3ramis • tia- p- 249. 

1646. antavnt a vssrtf etfawfi W^a 1 quoted in gtV T Wm 

p. 64; 1 fmTSTT p. 85 ‘ an&isvmat » 

1647. fTOnarmnfbn sftwtfwia spsnrffcrnfSit mmer: ayfftswt 

4T4WHiuig<ri<|iq sri 5vfa • a*^ur9iiimT-w>f^-<rora'-*aw- 
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qyaft XII- 4-6 quoted by amra? p. 47, 1.148, <m. m. I. part 1, 

p. 303, aafjNUTOTgt p. 312. 
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dfirvfi'* 4 * &o. Vide Manu IV. 152 quoted above (p, 646). What 
objects a man should see on getting up has already been stated 
(p. 648). According to NSrada (praklrnaka w. 54-55 ) there are 
eight mangala objects viz. a brahmana, a cow, fire, gold, olarified 
butter, the sun, water and the king and if one sees, bows to or 
circumambulates these, one's life is lengthened.'** 0 The 
Vfimana-purapa (14, 35-37) mentions numerous objects that 
are auspicious and that one should touch or see before going 
out.'* 51 The MatsyapurSna 243 enumerates in 26 verses 
numerous auspicious and inauspicious objects (these are quoted 
in Gr. R. pp. 553-554 ). Visnu Dh. S. 23. 58 enumerates six 
objects derived from the cow as auspicious. Vide Adiparva 
29. 34, Dronaparva 127. 14 (for touohing eight mangalas), 
Santi 40.7, AnuSasana 126.18 and 131. 8. According to the 
Visnu Dh. S. 63.26 one should start on a journey after seeing 
such objects as fire, a br&hmapa, hetaera, a jar full of water, a 
mirror, a banner, a parasol, palaces, fans, chowries &c. Visnu 
Dh. S. 63. 27-31 states that when, on leaving one’s house, one 
sees certain persons or objects one should return to the house 
and then restart viz. a drunkard, a lunatic, a cripple, one who 
has vomited or has undergone a purge, one who is completely 
shaved, one with dirty clothes, one having matted hair, a 
dwarf, one wearing orange-coloured clothes, an ascetic &o. 

The performance of the duties of iauoa, dantadhfivana, 
snana, samdhyS, homa, japa would occupy the first of the eight 
parts of the day. In the second '* 58 part of the day a brfihmana 
householder was to go over and to revise his Vedic studies and 
to collect fuel sticks, flowers, kuda &o. (Daksa II. 33, 35, 
Yaj. I. 99). This subjeot of Veda study has already been dealt 
with above (pp. 351-354). In the third part of the day the 


1649. urn ■ qsr II. 30; snwww 

wus w n quoted in 

tc. r. p. 183. 
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householder was to work and find out the means of maintaining 
those dependent on him ( Daksa II. 35 ). The different ways of 
maintaining oneself in the case of br&hmanas have already been 
spoken of above (pp. 105-134). Gaut. IX. 63, Yaj. 1.100, Manu 
IV. 33, Visnu 63.1 and others say that a brahmana householder 
should approach a king or other rich person for the wherewithal 
to maintain his family. The persons whom every one must 
maintain have already been pointed out on p. 569 (Daksa II. 36)' 
In the case of the well-to-do, there are other persons who should 
be maintained viz. agnates and cognates, one who is without 
means, helpless or has taken shelter ,tt3 . In this world only 
that man may be said to live on whom many depend for their, 
livelihood; other men who only fill their own belly are really 
dead, though living (Daksa II. 40 ). 

In the fourth part 1,54 of the day (i. e. before noon) one was 
to have the mid-day bath (with tarpana) and then the mid-day 
samdhya prayer and devapuja &o. (Daksa II. 43 and Yaj. 1.100). 
Those who bathe twice (in the morning and at noon) will 
strictly follow the routine sketched above in Daksa, Yfij. and 
others. But most of the brahmanas bathe only once either in the 
morning or before noon. The principal matters to be described 
in connection with the bath before noon are tarpana of gods, 
sages and pitrs; devapuja and the five daily yajnas. These will 
now be described in detail. 

Tarpana —(satiating by offering water). As stated in 
Manu II. 176, every day one has to perform tarpapa of gods, 
sages and pitrs. The water to be offered to gods is poured by 
that part of the right hand which is called devatirtha and that 
for the pitrs by the pitr-tlrtha. A person was to perform tarpana 
according to the gfhyasutra of the Vedio 6akh& which he or his 
ancestors studied. There is a good deal of divergence among 
the several grbyasQtras. Here the procedure of tarpana prescribed 
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by the .Sir. gr. (III. 4. 1-5) will be first set out. In the 
Devatatarpana the following deities are enumerated and one 
has to add the words * trpyatu ‘ trpyetamor * trpyantu ’ with 
eaoh devata according as it is one deity, two deities or more 
and offer water to each (e. g. ' Pra japatis-trpyatu, Brahma 

trpyatu.Dyarftprthivl trpyetam ’ &c.). The deities are 31 

viz. PrajSpati, Brahma, Vedas, devas, rsis, all metres, omkara, 
vasatkara, vyahrtis, the Gayatrl, sacrifices (yajnas), heaven 
and earth, the air (antariksa), days and nights, the Sahkhyas, 
siddhas, oceans, the rivers, the mountains, the fields, herbs, 
trees, Gandharvas and Apsarases, snakes, birds, cows, sadhyas, 
▼ipras, yaksas, the raksases, the bhfitas (beings) that hare 
these (raksas) at the end. In modern times the fields, herbs, 
trees, Gandharvas and Apsarases are put in one compound word 
and form only one devata, while after bhfitas there is a separate 
deity ‘ evam-antani trpyantu \ Haradatta on Asv. gr. III. 3. 2 
refers to the view of some that take ‘evam-antani’ as a separate 
mantra but his opinion was that the phrase ‘ evam-antani ’ only 
described the preceding devatas and that the devatas stopped 
at ‘raksamsi’. He further adds that the tarpana to these was 
done by the prajapatya tlrtha (of the hand). 

The sages to whom water is offered are divided into two 
groups. The first group contains twelve sages and when offer¬ 
ing water to these the sacred thread is worn in the nivlta form. 
The twelve sages are those of the hundred rks, the middle rsis 
(i. e. of mandalas 2 to 9 of the Rgveda), Grtsamada, Visvamitra, 
Vamadeva, Atri, Bharadvaja, Vasis(ha, Pragathas, the Pavamanl 
hymns, sages of the short hymns and those of the long 
hymns (the tarpana formula will be *satarcinas-trpyantu, 
madhyamas-trpyantu, Grtsamadas-trpyantu &o.). It will be 
notioed that the sages from Grtsamada to Vasistba are the seers 
of mandalas 2 to 7 of the Bgveda. The Pragathas stand for the 
eighth mandala of which the first hymn is ascribed in the 
AnukramanI to Pragatha of the Kanva got J a and the rest of 
the eighth mandala is ascribed to various scions of the Kanva 
gotra. The verses of the ninth mandala are called Pavamanyah; 
but as it is a tarpana of sages, we rather expeot the form p&va- 
mfinah as in the SshkhySyana grhya IV, 10. ‘Sataroinab’ refers 
to the sages of the first mandala, and 'ksudrasukt&b’ and 
' mahasfiktab * to sages of the tenth mandala. Water is offered to 
these sages by the daiva tirtha. Then there is a second group of 
sages to whom water is offered by a person who wears his sacred 
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thread in the praclnavlta form (i. e. it is suspended over the right 
shoulder and under the left arm). There are two sub-groups here. 
In the first the verbal forms * trpyantu * or * trpyatu ’ are used 
with the nominative of the words for the sage; i. e. ' Suraantu- 
Jaimini-Vaisampayana-Paila-sutra-bhS.sya-Bh&rata-MahSbh&- 
rata-Dharmacaryas trpyantu'; 1655 * Jananti-Bahavi-Gargya-Gau- 
tama-Sskalya-Babhravya-Mandavya-M5ndukey8s trpyantu 
* Gargl-Vaoaknav! trpyatu, Vadava-Pratitheyl trpyatu, Sula- 
bha-Maitreyl trpyatu These together are five sentences. It 
is remarkable that in this list three women are mentioned as 
sages (GargI, Vadava and Sulabha ). Among the other sages 
the first four are frequently mentioned in the Mahabharata as 
the pupils of Vyasa who taught them the Vedas (vide 
Sabhaparva 4. 11 and Santi 328. 26-27 where all four are 
named). For chronological purposes it is important to note 
that the Asv. gr. knew teachers of sutras, bhasyas, of the 
Bharata and also the Mahabharata and of Dharma. In the 
second sub-group there are 17 single sages and the 18th is a 
miscellaneous offering to all other acaryas. The names of the 
17 sages ocour in the accusative and after each the word 
' tarpayami' is to be uttered (i. e. Kaholam tarpayami, Kausl- 

takam tarpayami.Aivalayanam tarpayami). These 17 sages 

are: Kahoja, Kausltaka, Mahakausltaka, Paingya, MahSpaingya, 
Suyajna, SSnkhySyana, Aitareya, Mahaitareya, S&kala, Baskala* 
Sujatavaktra, Audavahi, Mahaudavahi, Saujami, Saunaka, 
A&val&yana. The 18th is ' may all the other acaryas be satiated' 
(ye canye aoaryas-te sarve trpyantu). All these sages are 
connected with the Bgveda, its BrShmanas, its Aranyakas and 
other related works like the Pratitakhya sutra (of which 
Saunaka is said to be the author). It is interesting to note 
that Aivalayana himself is named as the last teacher in tarpana. 
Saunaka is said to be the teacher of Advalayana. 16 * 6 In modern 
times in the Deocan water is offered twice to each sage or group 
of sagea 

Asv. gr. III. 4.5 is very brief as to pitrtarpana' after satiat¬ 
ing the pitrs with water, each generation separately, he returns 
to his house and whatever he gives then becomes the fee’ (of the 

1655 The Ssntiparva(350. 11-12) shows that Sumantu, Jaimini, Vai- 
rfampSy&na and Paila were along with Suka, the son of VySsa, the pupils 
of VyBsa. 

1656. Vide Introduction to SdvalByana grhya in 8. B. E. roi. 29, 
p. 153 ff, 
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Brahmayajfia of which tarpana is a constituent part). In 
modern times the deceased ancestors and relatives to whom 
water is offered are stated below. Water is offered to each thrice 
(except to women ancestors other than the mother, grand-mother 
and the great-grandmother ) by the pitr-tlrtha and the rela¬ 
tionship, the gotra and the name of each are recited when 
doing so. For example, water is offered to the deceased father 
in the form, ‘ I offer svadhS and how to and satiate my father, 
so and so by name, whose gotra was so and so and who has 
attained the form of Vasu’ (asmatpitaram amukasarmapam 
amuka-gotram vasurupam svadhSnamas tarpaySmi). The ances¬ 
tors and relatives to whom water is offered, if they are dead, are 
in order:—father, paternal grandfather and great-grandfather; 
mother, paternal grand-mother and great-grandmother; step¬ 
mother; maternal grand-father (with maternal grand-mother, 
sapatnlkam being used with ' mStamaham *), maternal great- 
grand-father and maternal great-great-grand-father (with their 
wives); one’s wife; one’s son (or sons, if several are dead 
already and with his wife or their wives that are dead); daughter 
(with her husband, if both are dead); unole (with his wife, if 
dead); maternal uncle (with his wife, if dead); brother (with 
wife); paternal aunt (with husband); maternal aunt (with 
husband); sister (with husband); father-in-law (with his wife 
and son, if they are dead); gum (father as teacher of the 
Gayatrl and Veda); pupil. In the case of grand-fathers and 
grand-mothers they are described as ‘rudrarupa’ and the great- 
grand-fathers and great-grand-mothers as * adityarupa The 
three ancestors of the mother with their wives are respectively 
vasurupa, rudrarupa and adityarupa ,,tT . The names of women 
ancestors have the affix ’da’ added and all persons both male and 
female other than those specified above are described as 
‘vasurupa’. 

A few points of divergence will be noticed. Haradatta on 
A&v. gr. III. 3. 6 notes that some do not include the mother and 
maternal relations in the daily tarpana, and that according to 
the established practice in his day the tarpana formulae did not 
include the names and the gotra of the relatives. Most sutras 


1657. Vide Manu III. 284 for the terms Vasurttpa, Rudrarupa and 
IdityarUpa. on str*?- s. HI- 3- 6 says ‘ mynt «mrosnp*ft rmrmtdT- 
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do not say that the names and gotras of the relatives are to be 
repeated in daily tarpana. The words ' svadhft namas ’ do not 
occur in many sutras, but some do contain them (e. g. Baud. Db. 
S. II. 5.184 ff.. Vaik. 1.4). The devatas of tarpana differ in each 
sutra. The SSh. gr. (IV. 9) whioh belongs to the Rgveda just as 
ASvalayana’s does, enumerates the deities differently in the 
begin ning (it has Agni, Vayu, Surya, Visnu, Prajapati, Virupaksa, 
Sahasraksa &c.). Its order of sages is 1 ? somewhat different and 
it adds some names such as Sakapuni, Gautami &c. The Baud. 
Dh. S. II. 5 contains the most elaborate tarpana of all sutras. 
It puts ‘ om * before each devata, rsi and pitr. It inoludes not 
only many more deities than elsewhere, but inoludes several 
names of the same deity (e. g. Vinayaka, Vakratunda, Hasti- 
mukba, Ekadanta; Yama, Yamaraja, Dharma, Dharmaraja, 
Kala, Nila, Vaivasvata &o.). Among rsis it inoludes many 
sutrakaras like Kanva, Baudhayana, Apastamba, Satyasadha, 
and also Yajfiavalkya, Vyasa. The Hir. gr. II. 19. 20, Baud. gr. 
III. 9, Bharadvaja gr. III. 9-11 contain long and interesting 
lists of deities and particularly of sages. 

If a man has no time for this lengthy tarpana the Dharma- 
sindhu and other digests prescribe an extremely brief one, viz. 
he repeats two verses and offers water thrice. The verses are 
* may the gods, sages, pitrs,*human beings, from Brahma up to a 
blade of grass, be satiated and also all the pitrs, the mother 
and the maternal grand-father and the rest, may this water 
mixed with sesame be for the crores of families of bygone 
ages residing in the seven dvlpas from the world of BrabmS 
downwards \ 

The Snanasutra (3rd kandika) of Katyayana attached to 
the Par. gr. contains a description of tarpana. Like the Baud. 
Db. S. it lays down that ‘om’ is to be uttered before the 
name of every deity (devata) and ‘ trpyatam ’ (or trpyantam if 
the word denoting the deity is in the plural) is the verbal form 
employed. The deities are only 28 and slightly differ from 
those of A§v. The group of sages is made up of only Sanaka, 
Sanandana, Sanatana, Kapila, Asuri, Vodhu, and PafLcakikha 
(Eapila, Asuri and Paftca&ikha are according to the Sahkhya- 
karika the names of the founders of the Sahkhya philosophy 
and stand in the relation of teacher and pupil). Then (after 
the rgitarpana), the householder is to mix sesame in water and 
wear the sacred thread under the left arm and suspend it from 
the right shoulder' and offer the water to Kavyavad Anala 
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(fire), Soma, Yama, Aryaman, Agnisvattas, Somapas, Barhi- 
sads ,858 . Offerings of water mixed with sesame are to be made 
thrice to each of the above with joined hands (jalanjali) and 
this is to be done by all householders even if the father be 
living. The remaining part of tarpana ( viz. pitrtarpana) is to 
be done only by him whose father is dead. Gobhila-smrti II* 
18-20, Matsyapurana 102. 14-21 are very similar to the Snana- 
sutra. According to A6valayana and others water is offered with 
the right hand only while according to Katyayana and others 
water is offered with both hands. 1689 The Sm. C. I. p. 191 says that 
the householder should follow his grhyasutra and if there is 
nothing in it on this point there is an option. Karsnajini pre¬ 
scribes that in ^rSddha and marriage only the right hand is 
employed in making an offering or gift, but in tarpana both 
hands ( made into an anjali) are employed. One 1660 anjali of 
water is offered to each of the gods, two to Sanaka and other 
sages and three to each of the pitrs. When tarpana is performed 
while the householder is still in the water with his wet clothes 
on, he offers the water in the stream itself; but when he wears 
dry clothes and performs tarpana, then he is to let fall the 
handfuls of water in a pure vessel of gold, silver, copper, 
bronze, but not in an earthen one ; or he may let the water fall 
on the ground covered with kusas ( Sm. C. I. p. 192 ). There 
were several views on this point (vide Gr. R. pp. 263-264). 
In modern times daily tarpana has become very rare. Only a 
few even among the orthodox or priestly brahmanas and among 
those who have studied the several Sastras (such as grammar 

1658. Yoga-Ysjnavalkya quoted by ApaiSrka pp. 138-139 gives the 

same names of devatSs and of the divine pity8 as the SnSnasHtra. Vide 
Manu III. 195-199 for anltaiWT:, and that are all pitrs of 

various kinds. gfsqxftix 3rd chap. p. 74 ( JivSnanda, part 2 ) says that 
all from Kavyavffd Anala to Barhi^ads are divine pitrs (divySh 
pitarali). Vide SabhXparva 11. 45 for seven groups (gagas) of pitrs, 
four of whom are said to be corporeal and three disembodied. KSrsg3« 
jini quoted by AparSrka p. 138 says that the seven sages from Sanaka 
to Pahoa&kha are the sons of BrahmS. 

1659. 3 i grraw: n 

quoted by p. 132, I. p. 191; to v. 99 is 

^ i to!ii; 

on an** II I, 4.1 says * qrror^nfviS i i TOnff&fxft 

ft nfa 13^ i a?qx 3 

ti.’ 

I 660 * WTO ^ 1 

« afTOW. I. 95 ; vide also «to? iu I. p. 191* 
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&c.) do it daily, but generally most brahmapas perform tarpana 
as part of brahmayajna on one day in the year in the month 
of SrSvana. 

A special tarpana was offered to Yama on the 14th of the 
dark half of a month if it was a Tuesday or on the 14th of 
the dark half. Vide Sm. C. I. pp. 197-198, Madanaparijata 
p. 296, Par. M. I. part 1, p. 361. Daksa (II. 52-55 ) prescribes 
that Yama-tarpana is specially performed in the Jumna on the 
days specified above and gives the several names under which 
Yama is invoked. Vide also MatsyapurEna 213. 2-8. The Tai. 
Ar. VI. 5 speaks of a yajfia or ball (offering) in honour of 
Yama every month. There is also tarpana in honour of the 
great epic hero Bhlsma offered on the 8th of the bright half of 
MSgha. Vide Sm. 0.1. p. 198. 

Gobhila-smrti M#I (II. 22-23 ) emphasizes the importance 
of tarpana by remarking that, as all beings, animate or inani¬ 
mate, desire water from the brahmana who brings prosperity to 
all, tarpana should always be done by him and that if he does 
not do it he would incur great sin and that if he does it he 
would support this world. The idea underlying tarpana seems 
to be indicated even by the Tai. S. V. 4. 4.1. ,M8 

It has already been seen (at pp. 668-669) that tarpana was 
prescribed as an appendage of the early morning bath and that 
some required it to be done twice daily while others said that it 
was to be done only once. As ASv. gr. places tarpana immediately 
after svadhyaya (or brahmayajna) it follows that he treated it as a 
constituent though subordinate part of it. The Gobhilasmrti 
(II. 29) says that brahmayajna which consists in inaudibly 
muttering Vedio texts (japa) should be performed before tarpana 
or after the morning homa or at the end of Vaidvadeva and at 
no other time unless there is some special reason. 16,3 

The AhnikaprakSsa (pp. 336-377) gives summaries of tar¬ 
pana according to Katyayana, Sahkha, Baudhayana, Visnu- 
purana, Yogiyajnavalkya, A&valayana, Gobhilagrhya. 


1661. «*rr ’ayuR wtttw w i 

^i>Er R i gsvd- marwi f jfSTOftaftqft ft# 


II, 22-23, quoted in I- P* 196. 

1862. vftfaarft *rnni?^Twt <r* gntsswu- 

wbgwgft fgtar vvfiteft i tl. tf. V. 4. 4. l. 

1663. gfitaws ifrwt wgR3n * i *r ■gre fanfahj. writ totst 
snrajfh • vr II. 28 - 29 , quoted 

in X- p. 273, 3*iftr«TOTCr P- 33 5. 



CHAPTER XVIII 


PANCA MAHAYAJNAS 

Paflca Mahayajrlas\—( the five daily great observances or 
sacrifices). 

From early Vedio times five daily observances called 
mahUyajHas were prescribed. The Sat. Br. (XI. 5. 6. 1.) 1644 says 
* there are only five raahayajfias, they are like great sacrificial 
sessions, viz. the sacrifioe to beings, the sacrifice to men, the 
sacrifice to the Fathers, the sacrifice to the gods, the sacrifice to 
brahman (Veda)’. These are then briefly defined. In the Tai, 
Ar. II. 10 we read 1 these five raahayajfias indeed are spread out 
continuously, viz. devayajfia, pitryajfia, bbutayajfia, manusya- 
yajfia, brahraayajfia. That is fulfilled as devayajila when one 
makes an offering in fire, even if it be a mere fuel-stick; when 
one offers svadha (draddha repast) to the fathers, even if it be 
mere water, that becomes pitryajfia; when a man offers a bali 
( a ball of food) to the beings it becomes bhutayajfia, when he 
gives food to brahmanas that becomes manusyayajfia. When 
one studies svadhyaya even if it be a single rk or yajus formula 
or a siiman, it beooraes brahmayajfia 1,44 

The Asv. gr. (III 1.1-4) speaks of the five mahayajfias 
and defines them in practically the same words as the Tai. Ar. 
IL 10 and enjoins that those yajfias must be performed every¬ 
day. Nar&yana on A6v. gr. III. 1. 2 expressly asserts that the 

1664. «*pr*rf! i mm ufmwtfol ’urvjt ugmjr: frwgft 

wgrvff ffill Wl. XI. 5. 6. 1. These words are quoted by {kmr on 
VT. 1.101. The CTimi proceeds to define these ‘ I jrotf 

ud umnvTw: re i g igv fe i esreivr&f qmt « 3iw wgrej: i 

fvnwnff $ *rgrv?r« <•’ 

1666 . qanuqit wmvffr: mriir 

ugmift wjptsi i *rr*ni irtmrjrs i vn 

rojwn mi v?n dftwi i vra trft a* 

wt • «ig ub<?W nmamy: vg: 

sm vmi^ wsrv*n ii #u- II. 10. 
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basis of the five yajfias is the Tai. Ar. 1065 The Ap. Dh. S # 
( L 4.12.13-15 and I 4.13.1 ) names and explains them simi¬ 
larly and states that they are called (in the Tai. Ar. II. 10 ) 
1 great yajfias * and ‘ great sacrificial sessions' by way of lauda¬ 
tion. The word 1 yajiia * applied to these five daily duties is 
figurative and the adjective * great ’ is applied only for belaud¬ 
ing 1667 them. Gaut. V. 8 and VIII. 17, Baud. Dh. S. II. 6.1-8, 
Gobbilasmrti II. 26 and numerous smrti texts- speak of the same 
five yajfias. Gaut. VIII. 17 includes them among samskaras as 
stated above (p. 193 ). 

It will be noticed from the description of the five yajfias 
given below that they are distinguished from the solemn sirauta 
sacrifices in two respects. In these five the chief agent is the 
householder himself, he does not need the help and ministration 
of a professional priest, while in the srauta sacrifices the 
priests occupy the most prominent place and the householder is 
more or less a passive spectator or agent in the hands of the 
priests who direct everything. In the second place, in the five 
yajfias the central point is the discharge of duties to the Creator, 
to the ancient sages,to the Manes, and to the whole universe with 
myriads of creatures of various grades of intelligence. In the 
£rauta sacrifices the main-spring of aotion is the desire to secure 
Heaven or some object such as prosperity, a son &c. Therefore 
the institution of the five sacrifices is morally and spiritually 
more progressive and more ennobling than that of the Srauta 
sacrifices. 

The sentiments that prompted the performance of these five 
observances appear to have been as follows: Every man 
could not afford to celebrate the solemn Srauta rites prescribed in 
the Brahmanas and Srauta sfitras. But every one could offer a 
fuel-stick to fire that was deemed to be the mouth of the 


1666. ewnr: to vsrii i *ft i 

III. 1.1-2; TOV*u?rt ft to wr y wnfr • 

TH I TO on ^j. III. 1. 5. The trn. *tt. I* part 1 P- H also notes that 
the fire yajfias are prescribed in the T&i. &r. and draws therefrom the 
sweeping generalization that all smrti rules were known to druti. 

1667. 3TO WTSroftwrT ftvpr; I ifat I STTO- 

i w i fw r w arc s ngrfo r y v. stoto* 

WlWIWfftl «nv. t*. ^ I- 4. 12.13—1. 4. 13. 1. Vide 
Baud. Dh. S. II. 6. 1-8 for very similar words. 

H. D. 88 
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great Gods 1,88 of Heaven and thus show his reverence and 
devotion to them. Similarly everyone could show his reverence 
for and gratitude to the great sages that had bequeathed a glorious 
heritage of sacred literature by repeating at least one verse 
and one could propitiate his deceased ancestors by offering in 
loving memory and filial devotion a mere handful or vessel-ful 
of water (which costs nothing). The whole world human and 
non-human is one creation and there must be a spirit of live 
and let live or give and take. Therefore one must offer what 
one can afford to a guest and also have something for all beings 
(including even such shunned animals as dogs, crows and 
insects). These feelings of devotion, gratitude, reverence, 
loving memory, kindliness and tolerance seem to have been 
the springs that prompted the Aryans of old to emphasize the 
importance of the five daily yajfias and to have led sutra 
writers like Gautama and legislators like Manu (11.28) to 
look upon them as samskaras, as ennobling the soul by freeing 
it from mere selfishness and elevating the body to become a fit 
vehicle for higher things. 1888 Later on it appears that other 
purposes came to be attributed to the institution of the five daily 
yajfias. According to Manu III. 68-71, Visnu Dh. S. 59. 19-20, 
Sankha V. 1-2, Harlta, Matsyapurfina 52. 15-16 and others 
every householder causes injury or death to sentient beings 
every day in five places, viz. the hearth, the grinding mill, 
broomstick, winnowing basket and similar household gear, 
mortar and pestle, and water-jar. The five daily yajfias were 
devised by the great sages as atonements for the sins arising 
from these five sources of injury to life. These five are: brah- 
mayajna which consists in the study and teaching of the Veda, 
pitryajna which consists of tarpava , daivayajfia which consists 
in offerings made into fire, bhutayajna which is offering obla¬ 
tions to beings and manusyayajfia which consists in honouring 
guests. He who performs these daily according to his means is 
never tainted by the sin of the injuries arising from the five 
plaoes mentioned above. Manu (III. 73-74) further 1870 says 
that former sages had a different nomenclature for the five 


1668. rsnrct ftrgt awwftft eft ■ er- n. l. 18; ft 

aft ftft wj* smrr ■ er- II. 1.14. 

1669. eviwftw i wgrafrwr witfhf 

( 13 : « *ns n. 28 . 

1670. *n«*. 3 . 1 . 1 . 2-3 supports *3 * sprt q T frv y p . 1 grrr aw) gvaiet 
wim gfsr i mwMlsft sfgrftr gm* » 
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yajfias i. e. ahuta, huta, prahuta, brahmya-huta and prUiita, 
which were the same respectively as japa ( or brahmayajfia), 
homa (devayajfia), bhutayajfia, manusyayajna and pitrtarpana 
(pitryajfia). In the Atharvaveda VI. 71. 2 four out of these 
seem to be alluded to ‘ what came to me as huta or ahuta or 
given by pitrs and assented to by men \ 1671 Huta and prahuta 
in the sense of homa to gods and bali to bhutas ocour in Br. TJp. 
I. 5.2. But in some grhyasutras different meanings are attached 
to these very words e. g. San. gr. I. 5 and Par. gr. I. 4 say that 
there are four pdkayajfias viz. huta, ahuta, prahuta and pr&dita 
and San. gr. 1. 10. 7 1,78 explains that they are respectively the 
same as agnihotra ( or daivayajfia), bali (bhutayajna), pitf- 
yajfia and brahmya-huta (or manusyayajSa). The Harlta- 
dharma-sfitra has a very interesting passage on this point. * We 
shall now explain the sunas (places of injury) which are so called 
because they kill moving and immovable sentient beings. 
They are five. The first (suna) is caused by actions like 
sudden entrance in water, plunging into water, whirling water, 
splashing it in various directions, taking water without 
straining it through a piece of cloth and driving vehioles; the 
seoond by walking about in the dark or away from the beaten 
path or in quick jerks or by treading upon insects &c.; the third 
by striking (a tree with an axe &o.), by pluoking flowers &c. ( 
by tying with a rope &c., by crushing (in a mortar), by splitting 
(wood &c.); the fourth by cutting crops, by rubbing or 
gfinding; and the fifth by ignition (of fire-wood ), heating (of 
water), by roasting, frying and cooking. These five injuries 
that lead to Hell are committed every day by people. Brahma- 
c&rins get rid of the first three by attending on fire and on their 
teacher and by the Btudy of the Veda; householders and forest 
hermits purify themselves from these five by performing the 
five yajfias; ascetics get rid of the first two injuries by saored 
knowledge and contemplation, but the injury caused by crushing 
uncooked seeds under the teeth cannot be removed by any of 
these \ 1(78 Although in the Ap. Dh. S. snd others the five yajfias 
are enumerated in the order of bhfita-yajfia, manusya-yajfia, 

1671. v*jtt ffWTgwwnr*n*r R g for g i id ngwh i nw 

ffo vi ft g y lTTT gftf ii VI. 71. 2. 

1672. gffft ft fb rg lft w wgrft < tigers RgwW nrfihft wnrft 

girs ii srt. q;. 1.10.7. Vide 4). q. I. 1. 1-11 for a somewhat different 
terminology 

1673. Vide Appendix under note 1673. 



700 


History of LharmaiSstra 


[ Ch. XVIII 


devayajfia, pitryajfia and svSdhyaya, still the proper order from 
the point of view of the times of performance is first brahmayajfia 
(japa &o.), then devayajfia, then bhutayajfia, then pitryajfia, 
and lastly manusyayajfia. 1,71 Therefore they will be dealt 
with in the same order here. But some matters have first 
to be noted. Various views were entertained about the time 
and nature of brahmayajfia 1,75 and pitryajna. According to 
Gobhila-smrti II. 28-29 quoted above (n. 1663), japa prescribed in 
samdhyS adoration may be looked upon as brahmayajfia, that 
the latter may be performed before tarpana and after the morning 
homa or after vaisvadeva. Narayana on Aiv. gr. III. 2.1 says 
that brahmayajfia may be performed before or after vaisvadeva. 
According to the Snanasutra of Kstyayana, brahmayajfia 
precedes tarpana and ASv. gr. as stated above ( p. 695 ) appears 
to regard tarpana as part of it. Manu III. 82 (Vi?nu Dh. S. 67. 
23-25) enjoins upon a man the performance of daily sraddha with 
food or water or with milk, roots and fruits and thus to propi* 
tiate and please the Manes of his deceased ancestors; while 
Manu (III. 70 and 283 ) says that tarpana ( done after bath) 
constitutes pitryajfia. Therefore Gobhila says that Sraddha, 
tarpana and the bali offered to pitrs constitute pitryajfia and 
even when one of them is gone through, the performance of 
pitryajna is effected and it is not necessary to perform all 
three. , * 7 * In the bali-harana ( described below ) the remnants 
of bali are offered to pitrs (ASv. gr. I. 2.11, Manu III. 91). 

Brahma-yajHa. Probably the earliest description of this is 
to be found in the Sat. Br. XT. 5.6. 3-8. That Br&hmana, after 
stating that brahmayajfia is one's own daily study of the Veda, 
compares several elements required in the ordinary sacrifice to 
certain elements of brahmayajfia, viz. the juhQ spoon, upabhrt, 
dhruva, sruva, avabhrtha (the solemn bath at the end of a 
sacrifice) and heaven are said to be represented by the speeoh, 
the mind, the eye, mental power, truth and the conclusion (that 


1674. st OTgTvrt 13T58ivf g wfnrjft ’sjrvsr: 

ff gsq qy I rtfW on 3TTT. U. I. 4. 13. 1. 

1676. qroiyffi frifr ffrftviti impfit mp grg r i gm u 

« quoted in yqftg . 

p. 368. 

1676. wrJ vt fofv*: II. 28; 

vymoriuw: ronrra: wfit i snfifsmsrm p. 891. 
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are present in brahmayajfia ). UTT Then it says that whoever 
studies day- by day his Vedio lessons gains an imperishable 
world which is thrioe or more of the world that one may secure 
by making a gift to priests of the whole earth replete with 
wealth. Then 4-7 compare rk, yajus, s&man and Atharv&ngiras 
(Atharvaveda) texts respectively to offerings to gods of milk, 
ghee, soma and fat and it is stated that the gods being 
delighted and satisfied with these, bestow on the man who per¬ 
forms brahmayajfia affluence and seourity, life-breath, seed, his 
whole self and all auspicious blessings and streams of ghee and 
honey flow for his departed pitrs. The Sat. Br. XI. 5. 6. 8 
enumerates other works that may be recited in brahmayajfia, 
the reoital of which is like honey offerings to gods who being 
delighted and gratified bestow on the reciter the boons stated 
above, the works being Anutasanas (Vedahgas), vidySs (such 
as sarpa and devajana vidyft mentioned in Chfindogya VII. 1. 
1), vSkovakya (theological discourses called brahmodya, as in 
Vaj. S. 23. 9-12 and 45-62), ItihSsapurSna (traditional history 
and legends), Gathas, NarSaamsIs (i. e. stanzas in praise of 
heroes). UT * The Tai. Ar. (II. 10-13 ) has a more lengthy 
passage on brahmayajna; Tai. Ar. II. 10 is almost ,m the same 
as Sat. Br. except in two respeots, viz. in the Tai. Ar. Athar- 
vfingirasah are said to be honey offerings and brahmana texts, 
itihfisas, puranas, kalpas ( works on i-irauta ritual) and Gathfi 
Nfirasamsls are said to be fat offerings and the rewards, bestowed 
by the gods when delighted by the brahmayajfia, are long life, 
brilliance, luBtre, prosperity, glory, spiritual eminence and food. 
Tai. Ar. II. 11 describes how and where brahmayajfia is to be 
performed ‘ one who desires to offer brahmayajfia should repair 
to a plaoe so far away to the east, north or north-east of his 
village that the thatch covering houses is not visible and when 
the sun rises ho should wear his sacred thread (in the upavlta 
form) under his right arm, should sit down (on a pure spot), 
should wash both his hands with water, should sip water 
thrice, should wipe his hand twice with water, should 


1677. JuhU, upabhrt, dbruvg and sruva are sacrificial ladles and 
will be described later under drauta sacrifices. 

1678. According to the Tai. Br. II. 7. 6 * supVT ^ WTT5W ’) vide 
griwvnm whr 16. 11 where many lists of Wimiff hymns occur, Ijjtg. 
I. 126 being one hymn of that kind, eurf XX. 127. 1 has the word wntftT 
and m V. 18.6. is 

1679. Vide Appendix under note 1679. 
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once sprinkle his lips with water, and touch his head, eyes, 
nostrils, ears and heart; he should spread out a large seat of 
darbhas, should be seated facing the east with his legs crossed 
over each other (the left foot being underneath and the right 
foot on the left thigh) and then should repeat his Veda ; (it is 
said that) the darbhas are indeed the flavour (or sweetness) of 
waters and herbs; he (by sitting on darbhas) makes his Veda full 
of sweetness. Placing his left hand on the right knee with the 
palm turned up and covering it with the right hand the palm of 
which is turned down and placingpaw'fras (blades of darbha) bet¬ 
ween both hands, he should begin with the syllable 'om' which is 
a yajus, which is the representative of the three Vedas, whioh is 
all speech, and is the highest syllable; this has been declared 
by a rk ( Rg. 1.164. 39 is quoted). He recites the syllables 
bhQ^, bhuvah, svah; he thereby ( by repeating the vyfthrtis) 
employs the three Vedas. This is the truth (quintessence) of 
speech; he thereby has employed the truth of speech. Then he 
recites thrice the Gfiyatrl verse, whioh is addressed to Savitr, by 
its feet separately, then by half of lit, then the whole verse 
without stopping. The sun is the oreator of glory, he secures 
glory itself; then he begins (the next day ) the repetition of the 
Vedic texts from that point which he had noted (the previous 
day )’. ,<B(> Tai. Ar. II. 12 states that if a man is unable to go 
out of the village he may perform brahmyajfia by revolving in 
his mind in the village itself the Veda by day or even by night; 
or if he cannot seat himself, then he may perform the brahma* 
yajna even standing or lying down, since the principal matter 
is the recitation of the Veda (time and place being quite 
subordinate). Tai. Ar. II. 13 says that he should conolude the 
brahmayajna by repeating thrice the verse 'Adoration to 
Brahma (Veda or Praj&pati), to Agni, to the Earth, to herbs, to 
speeoh, to the Lord of speech (Brhaspati), I offer adoration to 

1680. The idea is that one is not to begin to recite Vedic texts at 
random. When a man has reoited a portion of any Veda one day, he 
should note where he stopped and continue his recitation next day 
from that point. The Ap. Dh. S. 1. 3. 11.19 also prescribes that one 
should go every day to the water-side before taking his morning meal 
and recite in a pure place a portion of the Veda in succession (i. e. one 
day he should begin where he stopped the previous day and so on). 
Vide Air. gr. HI. 4. 6 where the Tai. Ar. allowing recitation of the 
Veda even while standing or lying down is quoted. 



Oh. XVIII ] 


Brahmayajfia 


703 


the great Visnu’. ,,,, Then he should sip water and return 
home; thereafter whatever he gives becomes the fee of the 
sacrifice (i. e. of brahmayajfia). 

The procedure of svS.dhySya (or brahmayajfia) in Asv. gr. 
III. 2. 2-III. 3. 4 is practically in the same words as in the Tai. 
Ar. quoted above. One or two points may be noted. The Asv. 
gr. 1,88 prescribes that one should recite gazing at the horizon or 
one may close one’s eyes or one may look in such a way that 
one feels that one can concentrate one’s mind. According to 
the A6v. gr. the shortest brahmayajfia would be : om bhur bhu- 
vah svah; the GSyatrl verse repeated thrice; then at least one 
rk verse and then the verse * namo brahmans ’ (quoted above ) 
repeated thrice. The Ahnikaprakflsa p. 329 says that one who 
knows only a portion of the Veda should recite as brahmayajfia 
the Purusasukta ( Bg. X. 90) and other hymns and one who 
knows only the Gfiyatrl should repeat * om ’ as brahmayajfia 
every day.'* 8 * Atv. gr. (III. 3.1) mentions the following 
works for svadhyaya, Rgveda, Yajurveda, SSmeveda, Atbarvfin- 
girasab, Br&hmanas, Kalpas, GathSs Narfi^arhsls, ItihSsas, and 
Purfinas. But it adds that one may recite only as much as one 
feels that one can afford to do with a concentrated mind. 

The 6ah. gr. I. 4 prescribes several hymns and verses of the 
Rgveda for reciting in brahmayajfia. Others following different 
Vedas and Sakhfis differ as to the content of the brahmayajfia. 
Vide Ahnika-prak&Sa pp. 328-336 for brahmayajfia according to 
KfttySyana and according to the followers of Samaveda. Yaj. 
I. 101 prescribes that as time and ability allow one may 
include in brahmayajfia the Vedas together with the Atharva- 
veda, Itihfisa and philosophical texts. 

Brahmayajfia is very rarely performed every day (except 
by the most orthodox vaidikas and sastris ) in modern times and 
a fixed formula of brahnqayajfia has been decided upon, which 
is recited onoe a year in Sr&vana by most brahmapas in the 
Decoan. The formula for students of the Rgveda is as follows: 

1681. «n»> wgrot w*r aihrfW: i 

ffit n fh aw. II. 13. This occurs in an*7. 

III. 3. 4 where ngrt is read for gfJt. 

1682. sr mvyftghm ufr qu T fi f i wnt i arr« 7 . v- 

III. 3. 4 on which NsrSyap* observes ‘ w vwmgWnwwwT wnwrf 

fsnft i >. 

1683. i wfr q u vT ft srr mft»Tim viv«nftwT w»wn$»r 

vgrvjr: ' wniNmwm p. 329. 
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After reciting *om bhfcr bhuvah svab 9 and the sacred Gayatrl, he 
recites Rg. 1.1.1-9, then the first sentence of the Ait. Br., the first 
sentences of the five sections of the Ait. Ar.; the first sentences of 
the Black and White Yajurveda, of the Samaveda, of the Atharva- 
veda; the first sentences of the Nigbantu and the six Vedftngas 
viz. ASv. Srauta, Nirukta, Chandas, Nighantu, Jyotisa, Siksft, 
PSnini’s grammar in order ; the first ‘pada* of Yaj, I. 1 and of the 
Mah&bh&rata (1.1.1), the first sutra of the NySya, PurvamlmSmsa 
and Uttaramlmamsa; then a benedictory formula (‘tacchamyor... 
catuspade ’) and lastly the verse * namo brahmane 9 is repeated 
thrice. 1684 After this brahmayajiia, tarpana of devas, sages and 
pitys follows. 

The Dharmasindhu ( III. purvardha p. 299 ) says that 
brahmayajiia is to be performed once either after morning homa 
or after midday samdhya or after VaiSvadeva, but those who 
study the ASvalayanasutra should perform it only after midday 
samdhyU. After acaraana and pranayama one should make the 
samkalpa ( SrlparameSvaraprltyarthara brahmayajiiam karisye 
tadangataya devarsyficarya-tarpanam karisye) and if one’s 
father is dead one should add in the samkalpa ( pitrtarpanam ca 
karisye ). It then sets out how it is to be performed by various 
people, such as those who have studied all vedas or one veda or 
only a portion or when one has no time. It says that the 
followers of the Taittirlya 6akha repeat the words * vidyud-asi 
vidya me pfipmSnam-rtat satyam-upaimi * at the commence¬ 
ment and the words * vrs^irasi vrica me pfipm&nam-rtlit satyam- 
upfig&m * at the end. If a man is unable to repeat brahmayajiia 
sitting he may do it even when lying down. 

The Dharmasindhu notes that according to the followers of 
the Talwlrlya Sakha and of the Vajasaneya Samhita tarpana is 
not A part of brahmayajiia and so tarpan&lli&y be performed by 
them either before brahmayajiia or even some time after 
brahmayajiia. 

1684. After Bg. I. 1. 1-9 the following, are repeated srftnf %htwt- 
mu* i «wr wvrasr* i <r* i emiw: tfftwTVT i 

uwftsTfifr w i sur srnnf? 

WWSrrt’ i srchrev w*t**twv i i i 

m: *wr i i wi ftwt vygvi fi \ i i 

«! * r n>** *»ammt i wmft mmhwm wgr- 

Rijnen * i urd i i 

i i st wt «r*g fihr^ t w g« q % i wSi wgr«r® (fit:). 

Vide Appendix under note 1684. 
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